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SRITANTRALOKAH 


Foreword 

English Translation of the Tantraloka 

Abhinavagupta’s magnum opus ‘The Tantraloka’ is a great work in 
the ambience of tantragama treatise. This precept consists of right 
descriptions of almost all branches of saiva and sakta agama. The right 
will to translate the entire work into English (direct from Samskrta) is 
reflected in the mind of Mr. Gautam Chatterjee. As the result, the 
translation work of the ten chapters has been completed with illustrious 
explanatory notes. I pray to Lord Siva, who blesses with his TriSula of 
powers i.e. will, knowledge and action, may accomplish the translations 
of the entire work. I believe, all the scholars of the tantragama will 
appreciate this work with their blessings. 

Situated on the upper portion of the Trisula of Jnanaguru Lord 
Samkara, Kaii, represents the whole world, so it is quite natural that 
people from Bengal come here and stay. In such a family, on 18 lh August 
1963 (Bhadrapada masa), this child was bom to enhance the joy of his 
mother Meera and father Amaresh Chandra Chatterjee, in order to 
flourish the grace of his lineage as his sun-sign is Leo (simhasthasurya). 

‘Sisyaprajneva bodhasya karanam guruvakyatah\ by such blessings 
from scriptures, the spiritual mother Rangama blessed and elevated this 
fortunate. After completing his education in science subjects from 
Banaras Hindu University, he cultivated his skill in the field of 
musicology, and drama-art. He performed his teachings in these subjects 
in Mahatma Gandhi Kashi Vidyapith. His mother Smt. Meera Devi was 
initiated (consecrated) by the ascetic Rangama and benefited by the 
teachings of great sages like Anandmayi Ma. M.M.Gopinath Kaviraja 
and others. 

By the blessings of these great dignities, Gautam’s interest arisen in 
the spirituality. He mastered himself by the grace of great scholars like 
Swami Lakshman Joo, Sri Govind Gopal Mukhopadhyay, Thakur 
Jaideva Singh and others in the area of literature, music art and 
PratyabhijiiaSastra. He interviewed art stalwarts such as Satyajit Ray, 
Kumar Gandharva, Kelucharan Mohapatra. Nirmal Verma, Badal Sircar 
and others and published it with the concerned seminars. He had keen 
interest in journalism so he enriched the journals Dharmayug, Svatantra 
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Bharat, Rastriya Sahara and the Hindu with his talent, and got great 
fame. 

At present, with Abhinava Gupta Academy, busy with the scholarly 
works regarding Natya^astra and Pratyabhijnasastra, researches and 
seminars, Mr. Chatterjee is constantly engaged to accomplish his right 
resolves. I wish for the success of his zeal. 

In 2006, he published his own collection of ten plays (as a 
playwright) ‘Da^arupaka’ in Hindi. In the preface of this book, he has 
discussed the ideas of his own and other scholars. Here, the effort is 
praiseworthy but we can not approve every idea presented in this 
preface. Here discussed topics as the Buddhist tantras are inspired by 
Gautam Buddha, there are effects of Tantras on Natya^astra.the period 
mentioned here of Guhyasamajatantra, Prapancasaratantra is the work of 
Adya Samkaracarya, the use of the word Sandha Bhasa (the twilight or 
upside down language) are expected to have genuine proofs. We must 
not forget that the Jains are more harmonious to the nation than the 
Buddhists. 

In the English translation of ‘the Tantraloka’, Mr. Chatterjee has 
written valuable notes as required by the help of several works with great 
pain and hard work. His effort in this respect is very much appreciable. I 
stop myself by saying that this method should be followed in the entire 
work. 


H.»-> «Tcv- <A'w T’Si'w'V'. 

Vraja Vallabha Dvivedi 
(ex-head of the department of 
Samkhya Yoga Tantragama in 
Sampurnanand Sanskrit Vishvavidyalay 
Varanasi) 
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Introduction 

Indian philosophy, Kashmir Saivism and Tantraloka 


The philosophy of Indian Philosophy is not a-priori. But the 
.worship of Siva or Rudra goes back to the Vedas. If we consider the 
excavation of Mohenjodaro and Harappa as pre-vedic (according to John 
Marshall’s view over the Indus Valley Civilization, and also the views 
from R. C. Majumdar and A. D. Pusalkar), we can come across the found 
image of Pasupati , as Pulaskar writes, the representation of male gods, 
the most remarkable is a three-faced deity, has at least three concepts 
which are usually associated with Siva viz. that he is (i) trimukha 
(threefaced), (ii) pasupati (lord of animals, in Kasmira Saivism, the term 
'pasu' means individual soul, pasa means mdya and pad means Lord), 
and (iii) yogis vara or Mahayogl The first two aspects are apparent from 
the seal itself. The deity is sitting cross-legged in a padmasana posture 
with eyes turned towards the tip of the nose which evidences the 
yoglsvara aspect of the deity. It has been suggested by some scholors 
that the S/'va-cuIt was borrowed by the Indo-Aryans from the Indus 
culture but as there is a reference to Siva in the Rigveda itself. Siva may 
not be a later intruder in the Hindu pantheon.’ 

Again, in the Yajun>eda we have the Satarudrlya. The Tailliriya 
Aranyaka tells us that the whole universe is the manifestation of Rudra. 
Some of Upanisads , the Mahabharata and some Puranas glorify Siva or 
Rudra. We find Rudra in the Atharvaveda, Brahmartas. Upanisada and 
Sutras. 

In the Puranas , Siva is demonstrated with two aspects, 
benevolent and malevolent. Siva is generally worshipped by ‘ linga ’ i.e. 
phaljic form and ‘in the shape of man’ i.e. anthropomorphic form (greek 
anthropos means man, morphe means shape). The puranas invariably 
present Siva with a single head whereas the installation of Siva's image 
with five heads {pancamukhasiva ), we find in religious place of worship 
like Varanasi (or Kasi), in both the ViSvanatha temples. We also find 
lifigas with five faces (pancamukhalingas ), also known as pahcavaktra 
(Pahcavaktra mahadevah in Skanda Purana). The Ardhanarisvara form 
of Siva is too found in the Puranas. And finally the twenty-seventh 
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chapter of the Vayu Purana explains in detail the eightfold form of Siva. 
Rudra, Isana, Pasupati, Mahadeva, Nilalohita. Sankara, Siva, Sadasiva, 
Sambhu, Vyomakesa, Trinetra, Trilocana, Tryambaka, Viriipaksa, 
Nilakanlha, NilagrTva, SrTkantha, Sitikantha. Astamurti, Santa are few 
names, we can find these for Siva in the Purctnas. 

In Indian Philosophy, linga originally meant symbol or sign of 
creation, grammatically it is sex, and etymologically, linga and langula 
(plough, as Przyluski studied) are of austro-asiatic origin and the same 
thing. In nigama and agama , therefore we find clear traces of Siva from 
the ancient time, historically and religiously, as an essential cult. The 
sacred literature of the Saivas is called Saivagama. Srikantha places it 
side by side with the Vedas. Madhavacarya refers to the four schools of 
Saivism - Nakulisa-pasupata, Saiva, Pratyabhijha and Rasesvara - in 
his percept ‘ Sarvadarsanasamgraha , written in twelfth century. Here 
mentioned Saiva indicates the dualistic school of siddhanta saiva , the 
belonging of Madhavacarya. 

After six long centuries, Pandita Tsvaracandra Vidyasagara found 
the copies of this precept ‘Sarvadarsana samgraha’ in the late nineteenth 
century. During this dark period, people were unaware of saivism and 
saivagamas of ancient India. No other traces were there in Moghul 
period. Pt. Vidyasagara found one copy of the same Samskrta script in 
Kolkata and two more copies from KasT. He edited the entire script, 
consisting of fifteen major philosophies of ancient and medieval India 
and published it in book form from Asiatic Society of Bengal (nos.63 
and 142, Bibliotheca India) in 1853. Pt. Vidyasagara was then principal 
of the Samskrta College, Calcutta. After receiving this book with 
Samskrta text, E.B. Cowell and A.E. Gough translated it into English 
with fifteen philosophies and published it by indicating in the index that 
Madhavacarya had compiled sixteen philosopies. Recently the sixteenth, 
i.e. the advaita philosophy of Sarhkara is published from Adyara Library 
and Research centre, Adyara, Chennai in 1999. Klaus K. Klostermaier 
has translated the Samskrta text into English. 

Therefore he was actually Vidyasagara ji who brought about this 
great work of Madhavacarya into light so that, after the English version 
by Cowell and Gough, the whole world, we came to know about 
Kashmira Saivism or the philosophy of Pratyabhijha and scholars traced 
the major works of this non-dualistic school from the KasmTrT Panditas 
for the very first time in late nineteenth and early twentieth centuries. 


12 



SrItantrAlokah 


In his preface Pt. Vidyasagara writes: There are two manuscripts 
(of SarvadarSanasarpgraha) in Calcutta, one in the Library of the Sanskrit 
College, and the other in that of the former manuscripts was sufficiently 
correct. But scrutinizing it with the care necessary for publication, I 
collocated it with the copy in the Society’s Library and found that 
without the more manuscripts, the readings in several passages in which 
the two manuscripts differ, could not be reconciled. No other 
manuscripts were however procurable in Bengal, But by good fortune I 
procured three manuscripts from Benares. These were of essential 
service to me, and it was only after carefully collating them with the 
texts in Calcutta that I have been able to edit the work. 1 feel it my duty 
here to express my great delegations to Mr. Edward Hall, late of the 
Benaras College, through whose kind exertions the Benares manuscripts 
were received. 

Sanskrit College 
The 20"'January, 1858. 

Hence the Saiva system (or systems) came to the notice of the 
modern scholors in 1858 A.D. The four- The Nakulisa-Pasupata system, 
the Saiva system, the Pratyabhijna or Recognitive system ans the 
Resesvara or Mercurial system-among sixteen systems appeared for the 
first time when these published in the Bibilothica Indica. Inspite of that, 
the Pratyabhijna Sastra remained unknown to the modem scholars. In 
the year 1875, G. Buhler discovered in KasamTra (Kashmir), the works 
composed by Kashmiris under the general name Saiva Sastra. The 
available Literature shows that there were eight system of the Saiva 
Philosophy as - Pasupata, Siddhanta, Nakulisa Pasupata, Visistadvaita 
Saiva. Visesadvaita Saiva, Nandikesvara Saiva and Monistic Saiva of 
Kashmira. Abhinavagupta, the great polymath of Kashmira, has 
categorised these as three Saiva systems- Dvaita, Dvaitadvaita and 
Advaita. Besides the four among sixteens in Sarvadarsanasamgraha, we 
find two more sects-Kapalika and kalamukha. in Yamuna’s 
Agamapramanya. Saivism is again divided into Vira Saivism (or Sakti 
visistadvaita) and Saiva Siddhanta. The former is also known as 
Ligayata (or Satasthala). Though according to SrTpati Pandita, Vira 
Saivism is Visesadvaita and not Sakti Visistadvaita. Scholars regarded 
this as Sakti Visistadvaita. K. C. Pandey puts this in the category of 
Visesadvaita. \ consider this as sakti visistadvaita on the authentic basis 
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of Puranas and my revered guru Pt. Vraja Vallabha DvivedT. Saiva 
Siddhanta calls itself Suddhadvaita, the name which Vallabha’s school 
bears. Whereas Vallabha means by the word ‘ Suddha ’ ‘that which is free 
from the impurity of Maya (mayasambandharahita) and by the word 
4 Advaita ’ ‘the Non-dual Brahman ’, Saiva Siddhanta takes the word 
4 Suddha ’ in the sense of ‘unqualified’ and the word ‘ Advaita ’ in the 
sense of 4 Dvaita devoid of duality’ which means that difference is real in 
existence. That means, though, matter and souls are real yet they are not 
opposed to Siva but are inseparably united with Him who is the supreme 
reality. This suggests the influence of Aprthaksiddhi of Ramanuja. Saiva 
Siddhanta agrees with Madhava in giving them substantive existence. 
Siddhanta Saiva is dualistic and Madhavacarya had faith in this dualistic 
philosophy. 

Saiva Siddhanta recogonizes eighteen Agamas whereas 
Saivagamas are twenty eight. In Sarvadarsanas-samgraha, chapter 
seventh, the saiva darsana talks about Srimad Mrgendra, Karana, 
Kirana, Bahudaivatya, Pauskara and Tantra doctrines. Colebrook found 
five books of Saiva sutras. He says, one is in the five, called the 
Pasupati sastra, which is probably the work quoted by Madhva in his 
account of the NakulTsa Pasupatas. 

Saiva Siddhanta is known as Southern Saivism and Pratyabijha 
or Kashmira Saivism represents the Northern Saivism. It was primarily 
dualistic. This Northern school is known as Pratyabhijha or Trika or 
Spanda system as Kashmira Saivism. In short, historically, Siva-sutra 
(these have been revealed to Vasugupta, as it is said). Vasugupta’s 
(eighth century) Spanda karika or Spandamrta, Somanand’s (ninth 
century) Siva drsti, Utpaldeva’s (son and disciple of Somanand Nath, 
tenth century) Pratyabhijha-sutra , Abhinavagupta’s (950 - 1025, 
disciple of Laksmanagupta) Tantraloka, Pratyabhijhavimarsinl , 
ParatrJmsika Vivarana and Paramarthasara (mainly), Ksemaraja’s 
(pupil and cousin of Abhinavagupta) Sivasutravimarsini , 
Spandasandoha and Spandanirnaya, Kallata’s (chief disciple of 
Vasugupta) Svarupa and Vibhuti Spanda and Vijhana Bhairava are some 
of the most important works of this system. Spandasandoha , by 
Ksemaraja, is a commentary on the first verse of Spandakarika , and 
Spandanirnaya, is a commentary on the first verse of Spandakarika, and 
Spandanirnaya , a commentary on the Whole book. Actually he has 
divided karikas into four sections. The commentary on the first section 
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consisting of twenty five verses is Svarupa-spanda , second section is 
Sahajavidyodaya and the third is Vibhutispanda. 

This system is based on Saiva agamas. Saiva litreture or trika 
system can be vividly and broadly divided into three disciplines: Agama 
Sastra, Spanda sastra and Pratyabhijna Sastra. In their verbal meanings, 
the words or terms 'agama' and dantra' are different. These are acrostic 
words like 'bhairava'. But the Saiva literature regarding Agama Sastra 
can be considered or named as tantra. These are MalinTvijaya, 
Svacchanda, Mrgendra, Rudrayamala, Sivasiitras, Vijhanabhairava, 
Tantraloka etc. Spanda sutras or Spanda Kdrikas are Spanda sastra. 
Sivadrsti , Isvarapratyabhijha (and its vimarsini and vivrtivimarsinf), 
Paramarthasara and pratyabhijhahrdayam are Pratyabhijna Sastra. We 
put the Tantraloka ( magnum opus , work in twelve volumes by 
Abhinavagupta) and Tantrrasara (or tantralokasara, the essence of 
Tantraloka, in one slim book) in the category of Pratyabhijna Sastra. 
Pratyabhijna is Re-cognition. This Samskrta word ‘ Pratyabhijna' has 
the same connotation and verb-meaning as’ abhhijha and 'abhijhana’, 
meaning Recollection or Remembrance of what is forgotten which we 
knew before. We find this word in ancient texts like Logic or Nyaya 
Sutras of Gautam, Paccabhija in Pali in Buddism and for the same 
verbal meaning, ‘Anagnorisis’ in Greek literature. 

Pratyabhijna is re-cognition, to recognize, slightly different 
from remembrance. A love-sick woman cannot get any consolation and 
joy even though her lover may be present near her until she recognizes 
him. The moment recognition dawns she becomes all joy. She does not 
need to remember. She recognizes him at once because she had not 
forgotten him. She knew her before, and knows him even from vismrti 
(forgetfulness) to smrti (remembrance) is abhijhana , like in the story of 
Dusyanta and Sakuntala. The simile of the love-sick woman is else to the 
purpose of pratyabhijhna than the simile of Dusyanta. Let us take the 
later simile as approach. The remembrance takes place into the mind of 
Dusyanta as sphota, i.e. the meaning of something explodes into the 
mind of Dusyanta so that he is now able to recognize Sakuntala as his 
wife which he had forgotten. Similarly, the modern pandits of Kashmir 
Saivism say that ‘I have forgotten that I am world of suffering, for I am 
wondering in this world of suffering, for 1 know but have forgotten, so 
remembrance is must. Now I have the remembrance that ‘I am that’ or 
‘you are me’ i.e. ‘ tat tvam asi'. This is Recognition and this at once 
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overcomes bondage. The liberated soul becomes one with Siva and ever 
enjoys the mystic bliss of oneness with Lord and dissolves into 
Jivanamukii. 

And the other approach is that ‘There is’ and 1 have to recognize 
there is that which is, that ‘1 am that’ that emptiness, the Siva. And this 
can happen in one single life, happen one single moment. This entire 
world is full of reality. The word ‘reality is derived from ‘res’, thing (like 
the word ‘true’ derived from Latin 'verus\ means ‘that which is’, or 
German 'wahr' , the English root meaning of the word ‘True’ is ‘honest 
and faithful’. And the root of the English word ‘thing’ is fundamentally 
the same as the German ‘bedingen', means to condition, to set the 
conditions or determine). Hence the reality is that which is conditioned 
in time and space, subject to birth, grow decay and death. So This world 
of such reality- where every ‘thing’ is interrelated, interdependent- is 
actually the content of human consciousness, as J. KrsnamurtT used to 
say. Whereas Siva means that which is good, benevolent, traquility, 
ecstasy, freedom, all in absolute sense. Reality is relative, really. We can 
look at this reality outside and inside, as witness, put the things in order 
and can negate the order. Emptiness happens in serene silence. Because 
thought is thing or things are thoughts, as Bishop Berkeley used to say. 
No-thing-ness is the void or emptiness within the human consciousness 
which exists as ‘that is’ as Samkara, means, sam (in Indian Dramaturgy, 
sama is the permanent emotion, sthayl bhava of santa rasa, 
Abhinavagupta has described in his commentary ‘ Abhinava Bharati ’ of 
Indian dramaturgy Natyasastra of sage Bharata in detail where he talks 
about sahrdaya who is having a mind of ‘ vimala pratibha’. Adhikari 
catra vimalapratibhanasdlxhrdayah. This pure intelligence, he also 
describes in the third ahnika of Tantraloka as a key word nirmalatva, the 
stainless purity) karoti iti samkara, means, He who puts out or 
extinguishes all the animal impulses as dross which are nothing but the 
thought-constructs or ideation, vikalpas, is Samkara. This citta, full of 
real things, thoughts can transform into citi (the technical term of 
Kashmira Saivism for pure consciousness), devoid of all vikalpas. And 
Kashmira Saivism provides that an individual soul can start with a pure 
thought, suddha vikalpa that 1 am Siva and this entire world is my own 
grand splendour, vibhuti or vilasa out of my own svatantrya. 

So primarily Kashmira Saivism was a philosophy of dualism- 
ahanta and idanta, subjective and objective consciousness and after that 
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it spread out all over the realm of wisdom as visvahanta or visvamaya 
and visvottlrna, immanent and transcendent. This is the central 
philosophy of Kashmira Saivism, emerged in the ninth century A.D. as a 
monistic saivism. He is Anuttara, state of Parama Siva, the Highest Self, 
the Absolute, one than whom nothing is higher, the first vowel ‘a’, the 
Prakasa aspect of ‘a’. Vimarsa is his glory, this world, contrast to 
Samkara’s maya. Here it is positive, creative, vimarsa aspect of the 
Absolute Reality. 

‘Tantraloka’ is a creation of Acarya Abhinavagupta, a 
compendium of all tantra texts available in several forms as works, akara 
grantha, a mine of great wisdom where each and every perspective of 
tantra (is regarded as Sruti or Agama, revelation as opposed to a Smrti or 
Nigama, Tradition, pahcama veda, l Srutisakhavise$ah', Nisvasatattva 
Samhita, one of the oldest available tantra, comprehends-meaning to 
hold it all together-that the Tantra is the culmination of the esoteric 
science of the Vedanta and the Samkhya. Another old Tantrika text, 
'Pihgalamata' says, the Tantra, first communicated by Siva , came down 
through tradition. It is Agama with the characteristics of chandas 
(Vedas). Vaidika mahavakyas, like Prapahcasdra. Tanyate vistarayate 
jhanam anena, i.e. by which knowledge is spread or developed is Tantra) 
is elaborately explained. It seems at first glance that this is a grantha of 
upasana, text of worship rituals, at a greater extent it is but actually this 
consists of the entire philosophical wisdom of Kashmir Saivism, that’s 
why this is put in the pratyabhijha sastra, not in the category of agama 
sastra, for it contemplates {manana or vicara) over the principles 
(tattvas) and pratyabhijha sastra is actually manana sastra or vicara 
sastra. 

So this system says simply that jlva is siva. Siva himself has five 
doings, pahcakrtyakam-mantfestiUon ( sr$ti ), maintenance, ( sthiti ), 
withdrawal from manifestation ( samhara ), concealment ( vilaya or 
svarupagopan) and grace ( anugraha or saktipata, or svaprakasa). 

ucyate vastuto ’smakam Siva eva yathavidhah 

svarupagopanam krtva svaprakasah punastatha. 

(Tantraloka, chapter one, Sloka 223) 

So, Siva , by his fourth doing, has forgotten that he is Siva and considered 
himself as jiva. He has to re-cognize himself again by his own grace and 
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the recognition dawns that He is Siva. This is just as caitanya. Caitanya 
plays and attempting into caityana , contemplating on caitanya to be 
caitanya again, this is His parasakti or samvid sakti or citpratibha who is 
trying, the niscayatmikasakti the answering mind of individual soul, 
Krsna (as in Partcaratra) sometimes Bhairava (as in matahgatantra, by 
the use of anpratyaya of taddhita, it is not matahgatantra, This is 
"Matahga paramesvaragama', not of dual siddhanta saiva , but saiva 
agama) and sometimes Bhairavl (as in the Saktatantra ) according to 
M.M. Pt. GopTnatha Kaviraja. Jiva is samsayatmika sakti, the 
questioning mind as Arjuna in Gita or bhairavl in Vijrtan Bhairava This 
state is Sadasiva. 

svayamevam vibodhasca tatha prasnottaralmakah 

gurusisyapade 'pyesa dehabhedo hyatattvikah. 

(Tantraloka, chapter one, sloka 256) 

Liberation or salvation (mukti or mok$a) is the meaning, goal 
and ever-relevant light of Asian country India and Indian philosophy. 
From pre-Vedic period to this post modem age, this essence of Indian 
philosophy is still remaining. In quantum, liberation does not depend on 
time or space, on birth and death. It is simply Self-realization depends on 
this life only, here and now. In one single verse, Acarya Abhinavagupta 
has put it in an impeccable way before the messy conglomeration of 
several thoughts concerning to salvation or mok$a. He says: 

mokso hi ndma naivanyah svarupaprathanam hi sah 
svariipam catmanah samvinnanyattatra tu yah punah. 

(Tantraloka, chapter one, Sloka 156) 

Meaning, the salvation is nothing else but the essential nature or form of 
one’s own self, the awareness of one’s true nature. This is named Atma- 
samvit in Pratyabhijha philosophy. 

This voluminous work Tantraloka consists of thirty seven 
chapters ( ahnika). The last verse (Sloka) of the last chapter is: 

idamabhinavaguptaprombhitam sdstrasaram 
siva nisamaya tavat sarvatah srotratantrah 
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lava kila nutiresa sa hi tvadrupacarce- 
iyabhinavaparitu$to lokamatmikuru$va. 

(O Sival Please listen to this work, not work but the principles, 
sastratattva, which is presented in the best form by Abhinavagupta for 
you are omniscient. This is my praise or eulogy for you. Since this is the 
discussion or commendation about your form as beauty, so assimilate the 
world by satisfying with this ever-new praise.) 

The pratyabhijha philosophy talks about thirty six principles, 
The Atman, The process of manifestation through Maya, The 
Transcendent Parama Siva, Five principles of the Universal Subject- 
Object, The limited individual experience with the three coverings 
(Kahcukas ), Two Principles of the limited individual subject object, 
principles mental operation. The principles of materiality are some main 
doctrines of the Pratyabhijha system. 

So, to recognize that emptiness, full of active energy as Parama 
Siva, is the principle of Re-cognition philosophically. Tantraloka offers 
its practical side as well. Here the light is conspicuously visible and 
impeccably inescapable. This system, historically, is found from the time 
of Tryambaka and Durvasa. This system is also known as Trika-sasana, 
Trika sastra and Trika Darsana from Rahasya Sampradaya and 
Sivagama. We find a lineage or karma from Vasugupta and 
Somananda(9 ,h century) and till the disciples of Abhinavagupta (ll' h 
century). In Kashmira, Abhinavagupta is regarded as Mahamahesvara. 
His origin & lineage, father Narsimhagupta and ancestor Atrigupta 
shifted to Kashmira from KannujafU.P.) by the king Lalitaditya (of 
Kashmir) in 8 lh century A.D. according to the version of Abhinavagupta, 
mentioned in the 39"' ahnika of Tantraloka (like Chattopadhyaya, 
Bandyopadhyaya, Mukhopadhyaya, Garigopadhyaya and Bhattacharyas 
were shifted to Kolkata from Kannauj, the then capital of the state of 
Gurjar Pratihara in 9 ,h and 10 th century, now known as Uttar Pradesh, as 
described by Asit Kumar Bandyopadhyaya in his book ‘Barigalira 
Itihasa’) Laksamanagupta was Abhinavagupta’s teacher. Narsimhagupta, 
Utpaldeva, Bhattatauta were his other teachers. He has created so many 
Independent treatises as Tantraloka , Tantrasara, Bodhpahcadasika, 
Paratrimsika vivarana, Devlbhujahga (found in VisvabharatT), 
Malinivijayavarttika, Bhagavad gitartha samgraha, Paramarthasara, 
Abhinava Bharati (Natyasastra vivrti), Dhvanyalokalocana, 
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Isvarapratyabhijhdvivrtivimarsini, Anuttarastika etc. Ksemaraja and 
Jayaratha were his disciples. Jayaratha has made commentary on his 
‘Tantraloka’. 

I have translated this work ‘Tantraloka’ from the original 
samskrta text of the K S T S (Kashmir series of text and studies) and 
found the other texts are inescapably incorrect. Somananda regards sage 
Durvasa as his manasa guru, in the similar way I regard Acarya 
Abhinavagupta as my manasa guru. Prof Vrajavallabha DvivedT who has 
written his foreword in my initiating volumes of Tantraloka, is my 
revered teacher in the area of Agama and Samskrta. By dint of their 
grace, I am presenting these volumes. The entire work will be concluded 
in twelve volumes, as I hope. This is the second volume, including the 
ahnikas two, three and four. 

This work determines that the caitanya is always there with the 
forgotten Siva as jlva as grace without which one can not perform his 
trident ( Trisula ). This is truly the Anuttara state, (or Anuttars dhama, as 
Abhinavagupta stated this term in the 37 lh chapter of his commentary on 
Natyasastra and at the end of second dhnika of Tantraloka ) the fourth 
witnessing state of jlva as AUM who is simply aware of what Gautam 
Chattopadhyaya is performing as forgotten Siva or jlva with His powers 
of will; knowledge and action. Only these are the powers in the energy 
field of capacity of an individual soul which one can do without knowing 
destiny but the grace is there. Sakti can breath the power and instruction 
of Siva to perform. When one recognizes his or her beloved, at once 
becomes the grace the Siva. This is Love, unconditional, agape. The 
serene silence. 


Gautam Chatterjee 

KasT 

Early Winter 
2008 
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Prefatory Note 

Abhinavagupta's hermeneutic 

To read the entire text, to go through this profound wisdom 
of Tantra 'Tantraloka' and to determine the definite and intended 
meaning of Acarya Abhinavagupta's words, we must have the 
sense of hermeneutics initially. Etymologically, this significant 
term 'Hermeneutics' is derived from its Greek root 'henries' 
meaning God. In ancient Greece, hermeneutics were the 
messengers of the Greek Gods, the intermediary between the gods 
and humanity. The task of a hermeneutic was to translate the God's 
wishes and commands into the language of, into the idioms of 
humans. In Greek mythology hermes is considered to be the 
inventor of language and writing (the principal tools by means of 
which we apprehend meaning and communicate it to others), 
because the discipline of hermeneutics is concerned with 
uncovering and explicating the meaning of utterances. The modern 
uses of the term hermeneutics derives from the Greek verb 
'hermeneuo', means, to interpret or explain, and the Greek noun 
'hermeneia' means, interpretation or explanation. It works within 
the framework of a discipline which proposes to understand a text- 
to understand it beginning with its intention, on the basis of what it 
attempts to say. Richard Palmer distinguishes six divisions within 
the field of hermeneutics: 1. principles of biblical exegesis, 2. 
general philological methodology, 3. the science of linguistic 
understanding, 4. the methodological foundations of the human 
sciences, 5. phenomenology of existence and existential 
understanding, and 6. systems of interpretation whose purpose is to 
determine the meanings behind myths and symbols. 

Today, without the help of hermeneutics, scholars and 
aspirants fail to understand the exact meaning of words used by the 
polymath like Abhinavagupta or any other ascetic or seer. It 
becomes total non-communication. Take an example of the word 
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udyama, used in 'Siva Sutras' (the sutra is Udyamo Bhairavah). 
Scholars from the time of M. M. Pt. GopTnath Kaviraja till today, 
have been constantly translating and interpreting this technical 
term in a superficial sense of the word. They mean it as 'exertion' 
or 'upsurge'. That’s why Kaviraja ji asked my other revered teacher 
Thakur Jaideva Singh ji to translate this whole text in a deeper 
sense. And he accomplished it. He reflected the accurate meaning 
of this term as 'sudden flash of Light' or 'sudden emergence of 
Consciousness'. So, in order to avoid the messy conglomeration of 
thought or apocryphal meaning, and to explore the deeper sense of 
the words] used in 'Tantraloka', reader needs hermeneutics with 
nirukta (etymology), pratyahara and slrsana (acronym). 'Bharata' or 
'Bhairava' is an acrostic word (by the slip of pen, this 'acrostic' is 
written as 'anacrostic' by Jaideva ji in his translation-book 'Siva 
Sutras', page 31, second note of the same sutra i.e. the fourth 
aphorism). It is 'acrostic', not 'anacrostic'. 

Hence we need Agamika hermeneutic, like Buddhist 
hermeneutic. Buddhist hermeneutic uses four principles as nltartha 
(definitive or precise meaning, that which is literal is definitive), 
neyartha (interpretable, that which is not literal requires 
interpretation), abhipraya (special intention, the intended meaning) 
and abhisamdhi ( hidden intention). The entire text (here it is from 
KSTS) of Tantraloka is soteriological and full of hidden or secret 
language. This is known as twilight language or Samdhya Bhasa. 
Now, how we are going to interpret and understand this entire text 
is using hermeneutics leads us exploring definite and intended 
meaning (where dead words, after realization, live words). The 
intended meaning is what one intends one's readers to understand. 
This intended meaning is multiple and difficult to determine. 
Samdhi (leads to Samdhya) means intention with the sense of a 
deep or underlying meaning. Sphota or Pratibha or Nirmocana is 
unlock the meaning'. This the way to decode Pratyabhijna by using 
Agamika hermeneutic. 

And Abhinavagupta provides his own hermeneutic. 
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Explanatory Notes 


(1) Anuttara : 

Nasti uttaram yasmat. One than whom nothing is 
higher. Or, in other words, na vidyate uttaram adhikam 
yatah, means than which nothing is more, or additional. 
This is different from ‘amrta’ in essence.This is 
beautifull, magnificant, dynamic and the bestower of 
eternal existence to Jiva bhava’. This is an amazing 
state of ecstatic bhava, where, 

yatrasti na bhayam kimcinna jara vyadhayo 'pi va 

na vighna na ca vai mrtyurna kalah kalayecca tarn. 

no form of fear exists, no right of old age prevails, no 
possibilitiy of any disease, no obstructions, no any 
existence of death nor kala is able to play any thing. 
That abiding state is the home of a jiva’, an empirical 
being, truly and finally. The nirukti of anuttara is a , nut 
and tara. V signifies for anuttara completely but 
etymologically. l nut' is derived from its root K nud 
meaning to push and tara means to go beyond. So ‘o' is 
the state going beyond the worldly existence through 
impulsion. ‘ A ’ is kala. ‘Anut ’ means not existing, 
avidyamana. That is 'ama kala', the seventeenth Sakti 
aspect of ‘amrta' (kalasaptadaslydsavamrtakdrarupini 
: as told by Jayaratha, whose commentary ‘ Viveka ’ on 
the Tantraloka is available). In terms of principle, 
'ama' kala (form) is that Anuttara principle. This 
bhava originates from visarga (emanation, creation) 
- The word for ‘I’ in Sanskrit is (37F) (aham). ‘ A' (37) 
and ‘ha’ (I?) between themselves include all the letters 
of the Sanskrit language. This is pratyahara. 'A' ( 37 ) 
represents 1 prakasa ' or Siva, of the nature of the body 
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as anuttara. 'ha' (?) represents vimarsa or Sakti 
(Uma. The light or splendour of Siva. Iccha saktir uma 
kumari- Siva sutra), indicative of the expansion of 
Sakti, the bindu (or dot). When two dots placed 
perpendicularly one upon the other after a letter, gives 
the sound 'ha', is visarga. This visarga is not expressed 
as ? ( ha ) and full of kala. When this visarga (:) joins 
the form of anuttara (a), that sounds as hakara. This is 
the sruti of that joining bhava - sanghatta , yamala, 
ardhanarJsvara, tadubhaya, ubhaya, coupling state. 
This bhava manifests, spandas from visarga in the form 
of ecstasy. Visarga appears from Anuttara causes 
ecstasy, we can say it in other words. Eternal joy or 
bliss is His nature. To express outwardly is His very 
desire. Thus, this is ‘ Anuttaramrta Kula'. Hence this is 
the journey from 'aham'(3*£ ) to ‘ ah' (37 : ). From 
individual (empirical) mind to Universal (rational, in 
terms of Kant) Mind. From chitta to Citi. From nimesa 
to unmesa. From ‘a’ (of aum) to unmana. From 
tirodhana vyapara, svariipa gopana krtya to the 
anugraha vyapara , svaprakasa krtya of Parama Siva. 
From sahkoca to unmajjana, unmilana. ( Ucyale, 
vastuto ’smakam Siva eva yathavidhah , 

svarupagoapanam krlva svaprakasah punastatha, sloka 
223). That amazing ecstasy is termed cakilamudra in 
respect to a sloka from Vijhdna Dhairava- 
Abindumavisargam (should be read as -Abindum 
avisorgam) ca akaram japato mahan, udeti devi sahasa 
jhanaughah paramesvarah. If one recites the letter 
without 'bindu' or ‘ visarga' then, O goddess, 
Paramesvara - a magnificent torrent of wishdom 
appears suddenly. That is ‘ Udyamo Bhairavah' another 
Siva sutra. That means Bhairava is not exertion or. 
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upsurge but sudden emergence (flash) of Light 
(consciousness). Sri Abhinavagupta uses a analogy for 
this sudden flash as vidyullekha (lightning) in the form 
of ‘Nartaka alma ’(another Siva sutra ) in his prayer in 
‘the Tantraloka’- 

Naumi devim sarirastham nrtyato bhairvakrte, 
pravrnmeghaghanavyomavidyullekhavilasinJm. 

In sounding ‘ a ’ with visarga i.e. ah, there will be 
exhalation ( rechaka). Vijhanabhairava implies that the 
letter ‘ a ’ (37) should be recited in a kumbhaka state i.e. 
in a state of the retentation of the breath as V ( 37 ). The 
letter ‘ a ’ ( 37 ) is the initial letter of the alphabet. It is the 
source and origin of all other letters. It is neither 
generated out of any other letter, nor is it dissolved in 
any other letter. A consonant can be uttered with the 
help of this vowel prefix or suffix. It symbolizes 
anuttara, the absolute, the state which is beyond, the 
state in which Siva and sakli are in indistinguishable 
unity. This is the state of the harmonious fusion of 
Siva-sakti, Siva-sakti-samarasya. 

tato ’pi paramam jhanamupayadivivarjilam 

anandasaktivisrantamanuttaramihocyate. 

There also exists a knowledge which is absolute, 
ultimate arid devoid of means etc. This rests in the 
Ananda Sakti (the power of ecstasy) and that is called 
Anuttara. ( Tantraloka, chapter one, sloka 612 ). 

The Anuttara is the Absolute void is Bhairava 
who is beyond the senses and the mind. 
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‘Sikhipaksaiscitrarupairmandalaih sunyapahcakam, 
dhyayato 'nuttare sunye praveso hrdaye bhavet 
(Vijhana Bhairava).' The yogi should meditate in his 
heart on the five voids appearing in the circles of 
motley feathers of peacocks. Thus will he be absorbed 
in the Absolute void. This is actually the samdvesa of 
anuttara siinya of the yogi in the Bhairava form. In 
Yoginlhrdaya, in the seed syllable ( bljaksara) '{ti ), 
there states the bhavana (creative contemplation) of six 
voids. The sixth void is the absorbtion in Anuttara state. 
This is the Paramam Padam , the abide of Vishu in 
vedic terms - 

Tadvisnoh paramam padam sadd pasyanti surayah, 
diviva caksurdtatam (Rgveda). 

In his another magnum opus PardtrJsika-Vivarana , 
Acharya Abhinavagupta starts this text after prayer 
with this term 'anuttaram in this first verse as 
Anuttaram katham deva sadyah kaulikasiddhidam 
yena vijhatamatrena khecarl-samatam vrajet. 
Abhinavagupta says that this unsurpassable Divine 
Consciousness is the Experient of everything (thing 
means that which conditions in time and space, what is) 
so there is nothing (no-thing) or none other that can 
make it his object of experience. The final state of 
Pramata in the Absolute term than whom nothing is 
higher. This is the Supreme State, the Self-luminous 
Universal Consciousness. He is the first state in the 
form of knowledge Anuttara (II, I). 

In Vajrayana or Tantrika Buddhism, Anuttaratantra is 
explained into pitr tantra , matr tantra and advaya 
tantra. It {Anuttaratantra) explains prajhopaya 
yuganaddha. It is also known as yoginitantra. 
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2. Anupaya: 

From the point of view of jiva or individual self, the goal 
of human life is to attain Siva , who is good, that is 
moksa or liberation from bondages, that is self realization 
(mokso hi nama naivanyah svarupaprathanam hi tat. 
Tantraloka, ch. I, si. 156), that is to realize the self who 
is Siva, technically Parama Siva or mahesvara or the 
state of Anultara , the Absolute, than whom nothing is 
higher. Kashmir Saivism or the school of Pratyabhijha 
system states bondages as kahcukas and considers the 
impurities or dross as mala and divides these mala s 
into three types which are anava mala, mayiya mala 
and karma mala, kahcuka means limitation. This is jiva 
who limits himself, limits his-self by considering 
himself as a separate entity, cuts off from the universal 
stream of consciousness. It is consciousness of self¬ 
limitation According to this system, there exists the 
tattvas which limit the individual self, limit the 
individual experiences. These tattavas are Maya and 
the five kdncukas. Here Maya is not the mdya of 
Samkara (Adya Samkaracarya). The entire system of 
Advaita Vedanta may encapsulated in half a verse : 
brahma satyam jagan mithyd jlvo brahmaiva naparah. 
Means, Brahman is the only Reality, the world is 
ultimately false, and the individual soul is non-different 
from Brahman. 

According to this, the world is a creation of Maya. 
The individual selves on account of their inherent 
Avidya (In the Pratyabhijha system, this is called 
paurusa ajhana. In Vedanta , these words Maya, 
Avidya, Ajhana, Bhranti, Bhrama, Adhyasa, 
Adhyarope, AnirvacanJya, Vivarta, Ndma-Riipa, 
Avyakta, Aksara, Bijasakti, Mula-prakrti are used 
relentlessly) imagine themselves as different from 
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Brahman and mistake Brahman as this world of 
plurality, as we mistake a rope as a snake. Avidya 
evaporates at the dawn of knowledge- the non-dual self 
which is liberation. 

But here maya is the sakti of siva in the school of 
Kashmir Saivism. Through this Sakti, Siva is immanent 
in all as visvamaya or visvatmaka and at the same the 
time He is transcendent, visvottirna. This world is the 
grandeour of Siva , not separate from Siva. Through His 
maya as Sakti, He is spanda , throbs in the form of 
world. This worldly appearance is not negative, or 
snake, or a thing which should be get rid of. 

Here Parama Siva is not passive, detached witness 
of everything. He is active because through His spanda , 
this world vibrates. So this world is splendour of his 
own free consciousness ( svatanlrya ), like a city in the 
mirror, the supreme consciousness ( svatanlrya ) samvid. 
And that freedom is being limited by the individual 
soul. These limiting tattvas are maya and five kahcukas 
out of thirty six tattvas of Pratyabhijhd system. These 
are- 

1. Siva tattva (the initial creative movement, spanda or 
prathama spanda of Parama Siva), 2. Shakti tattva (the 
Energy of Siva), 3. Sadasiva or sadakhya tattva, 4. 
Isvara or aisvarya tattva, 5. Sadvidya or Suddhavidya 
tattva (these five are the tattvas of the universal 
experience), 6. Maya (and the offspring of maya are 
five coverings or kahcukas as:), 7. Kala, 8. Vidya, 

9. Raga, 10. kala, 11. Niyati (these six are the tattvas of 
the limited experience), 12. Purusa, 13. Prakrti (these 
two are the tattvas of the limited individual), 

14. Buddhi, 15. Ahamkara, 16. Manas (these three are 
the tattvas of mental operation), ( Ghanendrlyas ) 
17 .Ghranendriya, 18. Rasendriya , 19. Caksurindriya, 
20.Sparsendriya and 21. Sravanendriya,(karmendriyas) 
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22. Vagindriya, 23. Hastendriya, 61. Padendriya, 

25. Payvendriya and 26. Upasthendriya , ( tanmatrds ), 
27. Sabda-tanmatra, 28. Sparsa-lanmatra , 

29. Rupa- tanmatra, 30. Rasa-tanmatra and 
31. Gandha-tanmatra (these fifteen are the tattvas of 
sensible experience), 32 .Akasa, 33. Vayu, 34. Teja, 

35. Apas and 36. PrthvI (These five bhutas are the 
tattvas of materiality). 

So from the point of view of individual soul.y/vo is 
limiting himself through maya and five kahcukas. The 
impurities ( malas ) are due to these limitations and 
ajhana of two types : Paurusa ajhana and bauddha 
ajhana. Ajhana is primal limitation, mala, ignorance, 
not the absence of knowledge. Paurusa ajhana is the 
innate ignorance of Purusa regarding his real self. It is 
also known as Paunsna ajhana. Bauddha ajhana is the 
ignorance inherent in buddhi by which one considers 
his subtle or gross body as the self on account of 
asuddha vikalpas. Vikalpa is ideation or thought- 
construct or irrational / psychological thought. So for 
Paurusa ajhana, Paurusa jhana is essential. For 
Bauddha ajhana , bauddha jhana is essential, as this 
system of saivism prescribes. 

Now this system classifies ignorance or mala into 
three types : anava mala, mayJya mala and karma 
mala. The bondage of the empirical soul i.e. individual, 
is due to these limiting conditions {mala or ajnana). 
anava mala is an innate, limiting condition which is the 
primal ignorance of our essential nature as Siva , so that 
the jiva, the experient do not enjoy the bliss of Siva in 
the world of Siva. MayJya mala is due to maya which 
gives to the soul its gross and subtle body and brings 
about the sence of difference. Karma mala is the 
impression or imprint left in the subconsciousness of 
mind due to motivated action out of attachment. So 
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these malas are nothing but vitiated or limited 
knowledge, psychologically as ignorance. 

Knowledge, which can be added, further can be 
improved with more things, is limited knowledge. 
Mala. Ajnana. That is why the second Siva sutra is 
jhanam bandhah , meaning limited knowledge is 
bondage. This kind of psychological knowledge is the 
cause of bondage of the empirical soul. A scientist 
invented something as knowledge. This is not complete 
for another scientist comes along after few years, who 
adds more information as knowledge. Similarly, we 
know something which can be added in future is 
acquired knowledge, incomplete, vitiated, shrunken or 
limited knowledge. And our mind is the prisoner of 
such kind of baggage, full of limited knowledge, mala 
psychologically. This is knowledge as ignorance, 
causes bondage, breeds more limitations. We see or 
hear something and the very looking at the object left a 
mark as imprint in our minds, further dictates our 
behaviours. This way we are caught in the network of 
thought. My behaviour is the response of thought. 
Thought is the response of memory which is full of old 
experiences, bank of past things. When we act or 
behave, we experience and that experience again stores 
in the memory. So, memory, thought, action, 
experience and memory is the complete network of 
thought gives the notion of a thinker which is illusion. 
Thought is thinker which is illusion. Thought is thinker, 
as J. Krisnamurti used to say. This kind of thought is 
synthetic analytical thought, says Immanual Kant. 

Now in order to wipe out these malas as ignorance, 
what to do? In order to reveal the Light, as Siva- hood, 
is there any process or method given to us, so that an 
individual soul can go beyond ignorance of the 
empirical realm, or we shall wait for grace from 
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outside. Indian philosophy says that grace can descend 
only if the receipent is ready, is able to receive, what 
the communication is, trying to communicate through 
medium to form a commune with Sri Aurobindo 
explains as the Saccidananda , through the Supermind, 
descends into mind, life and matter. The descent of the 
Divine is called involution and is the result of the self¬ 
concealment of the Divine. Ascent depends on Descent. 
So from Vedika hymns to Buddha to SrT Aurobindo to 
J. Krsnamurti and Ramana Maharsi, they prescribe 
some process or method. Whereas some like J. 
Krsnamurti (choiceless awareness) or Ramana Maharsi, 
(know yourself) never prescribe any method or 
practical discipline, on the contrary J. Krsnamurti states 
that following a method means caught in the same 
conditioned trap for a method means another kind of 
thought, translating into old vicious thought, breeds 
another type of conditioning, leading new thought, 
gives rise to old thinker in new form. So he says, as 
Buddha, that truth is a pathless land. Reality, as thought 
or thing, can not constitute it in time and space. Truth 
or even meditation is not the outcome of thought, can’t 
be. It is here and know, in the present moment. 

Kashmir Saivism says, we don’t have to reach 
there. We don’t have to unite with Siva through any 
discipline. We don’t have to free Purusa from Prakrti in 
order to be Purusa. Kashmir Saivism simply says, I 
simply have to re-cognize that I am Siva. I have 
forgotten it due to ignorance or mala, so grace is 
necessary, spiritual discipline is necessary. That is why 
the school of Saivism is known as Pratyabhijna system, 
the system of re-cognition. And before grace, prayer is 
obvious from the side of receipent, the jTva. Acarya 
Abhinavaguptapada gives three shades of Light in his 
prayers. 
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Vimalakalasrayabhinavasrstimahajanani 
bharitatanusca partcamukhguptarucirjanakah 
tadubhayayamalasphuritabhavavisargamayam 
hrdayamanuttaramrtakulam mama samsphuratat. 

(Tantraloka, ahnika 1, sloka I) 

naumi devim iarirastham nrtyato bhairvakrte 
pravrnmeghaghanavyomavidyullekhavilasinima. 

(Tantrakloka, ahnika 1, sloka 3) 

atmd prakaiavapuresa sivah svalanlrah 
svdtantryanarmarabhasena nijam svarupam 
samcchadya yatpunarapi prathayeta purna 
tacca kramakramavasadathava tribhedat. 

(Tantrasara, ahnika 1, sloka 5) 

Here we come across two different kinds of simile of 
Light. In second prayer, Abhinavagupta bows down to 
the deity ( BhairavT) who is like sudden lightning in the 
dancing Bhairava. In the third upodghat, atma , the soul 
is described like an idol of Light. These levels of 
marvelous similes, we find nowhere. 

So, Siva as Bhairava has five faces where the five 
forms of knowledge is hidden as liana Tatpurusa, 
Aghora, Vamadeva and sadyojala. Rauravdgama 
regards it as bahnrupa kala. Five classical Ragas are 
manifested from His five mouths with the sixth sakti 
BhairavT, as Bhairava, Sri, kamoda, Nata and Hindola. 
There are five powers of Parama Siva- Cit (the power 
of self-revelation, Siva), Ananda (Absolute, Svatantrya 
bliss), Iccha (will, Sadaiiva), Jhana (knowledge, 
Isvara) and Kriya ( Sadvidya or Suddha Vidya). There 
are five doings (pahcakritya ) of Param Siva - 
Manifestation ( srsti ), Maintenance ( sthiti ), withdrawal 
from manifestation ( samhara ), Concealing the Self 
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{svariipagopana, vilaya) and Grace (Anugraha or 
Saktipata). There are five voids, known as sunya- 
pahcakam , means, the yogi should meditate on the five 
ultimate sources of the five senses, i.e. five tanmatras. 
These forms are mere voids, explained in ‘‘Vijnana 
Bhairava' (sutra 32) and in ‘ Sunyata saptati ’ of 
Nagarjuna. Also, those that carry the quintessence of 
the five objects of senses are mandalas. 

So, in the first prayer, we have gone through the 
exact meaning of ‘ pahcamukhagupta' (what is hidden in 
the five mouths of Bhairava) which concentrates on 
grace, anugraha or saktipata. So prayer is for attaining 
the Grace. Now in order to attain the Grace, the 
sadhaka has to undergo spiritual discipline, known as 
upaya (or yoga). These are Anupaya, Sambhavopaya , 
Saktopaya and Anavopaya. Siva sutras begins with 
Sambhavopaya. Self-revelation and bliss (the svarupa 
of Parama Siva, the essential nature as fit and ananda) 
express itself in will, knowledge and action, the power 
of trident. The empirical individual has to go through 
this upaya in order to wipe out his malas. These three 
kinds of malas, or vitiated knowledge are rooted in 
words, constituted with syllables known as matrkd, 
means unknown, unrealized matter. When her mystery 
is realized, she becomes the source of liberation 
Sambhava upaya's description is encapsulated in the 5 th 
Sivasiitra (first section) which leads towards anupaya, 
that I have discussed already. 

Saktopaya or jhanopaya says, hold onto one 
suddha vikalpa like I am Parama Siva and this world is 
my own grandeur. It has three significant words 
mahahrada, anusandhana and manlraviryanubhavah. 
Sambhavopaya is Sambhu as Prakasa tattva. Saktopaya 
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concentrates on cit-sakti or Vimarsa tattva.The practice 
of suddha vikalpa is saktopaya. Anavopaya has to lead 
to saktopaya and finally to Sambhavopaya. It 
concentrates on ami which is limited, conditional 
individual. Its limited aspects are buddhi, prana and 
body. The realization of Sambhavopaya is Sambhava 
yoga or sambhava samavesa. It is also known as 
abhedopaya in which the sense of division of me and 
them, ahanta and idanta vanishes and the sadhaka 
attains the complete identification with siva. These are 
Sambhavopaya. Saktopaya and Anavopaya. Siva-sutras 
does not throw light on Anupaya specially, for Anupciya 
is Sambhava yoga itself in its highest maturity - sa 
(sambhavaopayah) eva param kastham 
praptascanupaya ityucyate. The prefix ‘ an ’ in anupaya 
in this context means ‘little’. That is, without any 
particular effort, one attains self-realization through the 
grace, Anupaya , if one can listen to one single word 
from one’s Guru. In other words we can say, Anupaya 
is directly proportional to Grace, Anugraha, saktipata, 
the fifth doing of Parama siva. 

In Tantraloka, Abhinavagupta begins with 
Anupaya. We can approach it in another terms, in 
present day vocab. Post modernists say, the whole 
world is a text which is self-created and the entire 
meaning of the text is also self-created. My self is 
constituted with thoughts and feelings, say in one word 
‘thought’, that makes the content of consciousness. 
Thought inside is thing outside. Thought is thing. Both 
are in time and space, limited . So the knowledge, 
based on thought, is limited. This is conditioning of 
mind. Thought or thing means reality, that conditions. 

So every brain is not particular but universal, 
evolved in the same time and space through 
millenea.Thought is word and image, response of 
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memory, image is word. One can not make image 
without word. Bharat Muni of Natyasastra says in the 
3 rd B.C. century in its fifteenth chapter that one can not 
feel without a single word (third sloka). And word is 
constituted with letters. Agama suggests and presents a 
clear design of malinls (the letters) with the each petals 
of cakras , from muladhara to ajna, saying that each 
cakra is constituted with certain numbers of letters 
(vowels and consonants, known as mdtrkd or malinl, 
thought - these are slightly different terms, discussed in 
detail by Abhinavagupta in his another magnum opus 
Malinl Vijayottara Tantra). Hence letters constitute 
word and words constitute thought is vikalpa. One can 
comprehend one’s thought, not from the realm of 
thought. If one comprehends, that means one is away 
from thought. He is not the thinker, not the product of 
thought. Because thinker is also thought, gives the 
sense of being and becoming. Hence if one can aware 
of one’s thought, that is mind with itself, creates 
tremendous silence. This is not the outcome of thought, 
in this happens, listening of word, of mantra In this 
ocean of silence, the Grace descends. This is Anupaya. 

3. Karana : 

Though ‘ Karana ’ is one of the four special features of 
Anavopaya ( Dhyana, Uccara, Varna and Karana), 
Abhinavagupta discusses it differently. Karana is the 
skill of process which utilizes the body. We know that 
Abhinavagupta was a polymath, from the point of view 
of an individual. He commented on so many primary 
sources of knowledge as Indian wisdom. Natya Sastra 
by sage Bharat is a magnum opus of Indian Art, Drama. 
Abhinavagupta commented on it from the point of view 
of Kashmir Saivism. First, we should have a look on 
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what he is saying on this technical term ‘ Karana ’ used 
in dance and drama. Abhinava Bharatl is the work, 
commentary on Natya Sastra by Abhinavagupta. 

In the west. Drama means ‘to do’ or action, 
originates from its Greek root ‘dan*, meaning the same. 
Etymologically, we have for the same meaning, the 
technical word in Samskrta and that is i Karana', used 
by sage Bharata in the fourth chapter of his Natya 
Sastra, meaning an anga , part of some thing. In dance, 
it is a unit of action, originated from its samskrta root 
krn, the word also suggests the idea of being an 
instrument. The dictionary meaning of 'karanam is 
doing, performing action, act - the same as the word 
drama or ‘dan’ means. Antahkarana is inner part. 
Abhinavagupta uses this word in his ‘Tantraloka’ in a 
deeper sense as, ‘ the means of jriana and kriya , as one 
of the Anava upayas in which the aspirant contemplates 
over the body and the nervous system as an epitome of 
the cosmos’. He also uses this term significantly in his 
‘Isvara Pratyabhijnd Vimarsinl' (c xxi). In Kashmir 
Saivism, Karana is the power to create (by the organs 
of sense)- Karana saktih svato 'nubhavdt (siva sutra , 
37- and 39 of section III ). In 'spanda karika' (v 9, 51, 
p 98) and Abhinava’s ' Paratrlsikd Vivarana'(p 39, 46), 
we find five uses of karana as karana varga (the group 
of senses), Karana vrtti, Karanesvari (Indriya Sakti or 
energy of sense organs), Karanesvari varga (the group 
of divinities of the senses) and Karanesvari cakra. 
Again in Samskrta, krtih means doing, performing, 
action. Karana is the part of angahctra - Angahdresu 
vaksyami karanesu ca vai dvijah. Here body means all 
the bodies-gross, subtle and causal. In Karana, mudras 
(disposition of certain parts of the body in particular 
ways) are also utilized. Tantraloka states seven varieties 
of karana as grdhya , grahaka , cil or samvitti, nivesa or 
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sarmivesa, vyapti , tyaga and aksepa. Vyapti is attained 
by the means of bhavana. 

4. Citpratibha: 

C/7 is the Absolute, the consciousness that is the 
unchanging principle of all changes and Pratibha is 
ever creative activity of consciousness or Para Sakti. 
‘Prati\ in Sanskrit Grammer, as a prefix to verbs it 
means: back, in return, again, as a prefix to nouns not 
directly derived from verbs it means: resemblance. 
Finally, ‘ Prati' means pratipam i.e. contrary, in other 
words though known, now appearing as forgotten 
through delusion ( PratJpamatmabhimukhyena jhanam 
prakasah pratyabhijna, as Abhinavagupta gives the 
exposition of Pratyabhijna , in Isvara- pratyabhijha- 
VimarsinJ. Also in the first kloka of seventh chapter: 

ya caisa pratibha tallaipadarihakramarursitd, 
akramanantacidriipah pram at a sa mahesvarah). 

In Pratyabhijna , ‘ abhi' means facing i.e. close at hand, 
jha means illumination or knowledge. Hence 
Pratyabhijhd means re-cognition of the real self 
(lasya Mahesvarasyapratyabhijha). Recognition. 

Resemblence. Re-collection. For this meaning Nigama 
uses the term ' abhijha \ in Pali, it is paccabhijha. 
Gautama uses the same term 'pratyabhijna in his 
nyaya sutras. For this, Bhatrhari uses the term 
\sphota'. "Pratyavamarsa ’, the word used from Nigama 
and vakyapadiya to Abhinavagupta (in l.P.Vi. 
‘Ahampratyavamarso yah prakasatmapi vagvapuh, first 
sloka, sixth chapter) is also close to it. We find a word 
in Greek Theatre, in the similar way i.e. anagnorisis. 
Pratyabhijhanaralnam ca RamayadarsayatkrtJ (64/12, 
Raghuvansam of Kalidasa). Pralibhasa is closed to 
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pratibha, the reflection. What this implies is actually 
Sambhava Yoga i.e. 1. In which there is a sudden flash 
of the 1-Consciousness of Siva, 2. In which all ideation 
ceases completely, 3. Which occurs to those whose 
entire consciousness is absorbed in the inner Bhairava 
principle. Pratibhasa means occurring to, flashing 
across, the mind at once (sudden), perception, Udyama, 
light, splendour, bright, luminous, prajha. The light of 
Siva. The Sakti of Siva. The dance of Siva. The Iccha 
sakti is Pratibha. The reflection of Siva , pralibimba. 
Abhinavagupta presents the analogy of ‘the mirror of 
the city'. The city is bimba. Reflection in the 
cosciousness ( svatantrya) of Siva is pratibimba. 
Literally means, a flash of light, a revelation, 
characterized by immediacy and freshness. In agama , it 
is known as Para Samvit or Cit Sakti. The pasyanti 
stage, pratibha is prajha in Nyaya-Vaisesika and in 
Vedanta, the Arsa Jhana. The Rsi, the seer. The self¬ 
revelation of the supreme Sabda. Vimarsa Logos, 
sphuratta, spanda, Svatantrya, Pardhanta, Aisvarya, 
Citpratibha. Anatacidrupa, akrama. ‘para sa pratibha 
devyah par am riipam mameritam'{Tripura Rahasya, 
Jhanakhanda). Nada. the unbounded potency or basic 
continuum of power, condenses itself into dynamic 
point or centre, called bindu, the source of all 
manifestation. In the highest stage of manifestation, 
Vacaka {sabda) and vacya (artha ) are one. Then there 
are six paths or steps ( adhvas ) of creative descent, the 
sadadhva. First, the polarity of varna and kala. Next 
the polarity of mantra and tattva , and then the polarity 
of pada and bhuvana. The triad ( trika ) kala, tattva and 
bhuvana is called desadhva and the triad varna, mantra 
and pada is known as kaladhva. Varnadhva is of the 
nature of prama (the exact knowledge). It is the resting 
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place of prameya (object), pramana (means of 
knowledge) and pramata (experient). Citpratibha 
means the desire of Caitanya, the Absolute, gives rest 
to pramata Siva in the form of pramiti. Pramata, 
pramana and prameya are the sulas of Siva, called 
trisula, where appears the lotus on which rests 
Citpratibha. She is Paravak, Sarasvatl, 
Vimalakalasraya. While starting this grantha ‘the 
Tantraloka’, Abhinavagupta bows down to this deity, 
srsti mahajanani, his mother, the divine mother 
(the Mother Nature, in the words of Sri Aurobindo), the 
Mother of all pramatas, of all empirical individuals, 
reflects Her Light to all as Citpratibha. For further 
contemplation, we can come across two interesting 
verses, one from Tantraloka and another from Bodha- 
pancadasika of Abhinavagupta- 

naumi citpratibham cfevlm param hhairavayoginlm 
matrmanaprameyamsasulambujakrtaspadam. 

(Tantraloka, ahnika-1, sloka 2) 
itthamicchakalajhanasaktisulamhujasritah 
hhairavah sarvabhavanam svabhavah parisllyate. 

(Bodhapancadasika, sloka 15) 


5. Pratyabhijfia : 

tasya mahesvarasya pratyabhijha. 

pratipam atmabhimukhyena jhanam prakasah 

pratyabhijha. 

Prati + abhi + jha = pratyabhijha, means re-cognition 
of the true self, self is Light in the form of knowledge. 
We know this Self already but we don’t know that we 
know, for we have forgotten due to dross. As soon as 
these dross disappear, by having the stainless purity of 
mind, nirmalatva, this pure Light again appears as 
remembrance. This dawn of Light is the natural 
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curiosity of human being in the form of pursuing 
ecstasy. 

6 . Sadasiva: 

This tattva may be said to be the first principle of 
manifestation. Out of the Siva-sakti state emerges 
Sadasiva tattva where consciousness is of the form, 

T am This’.T’ is the ahanta, the Divine Experient.‘This’ 
is idanta , the total universe. The entire universe is 
Samsara - Samsarati iti samsarah i.e. ‘that which is 
always on the move’, that which is continuous 
‘process’. Etymologically the word samsara also means 
‘wandering through’. This is vis, poison, because ‘this’, 
idanta, samsara separates us (visnati, to separate) from 
Siva. This samsara is mind, thought-construct, vikalpa, 
the dichotomizing activity of mind, thought (in the 
word of J. Krsnamurti), empirical individual, thought 
gives the delusion (sense) of thinker-thought is thinker 
(J.K.), mala, jlva, sakala pramata (in seven pramatas 
viz. Siva, Mahamantresa, Mantresa, Mantra, 
Vinjanakala, Pralayakala and sakala, in which 
Mahamantresa or mahamantresvara is Sadasiva) 
Samsara creates the personal nature of an aspirant 
unlike to Siva nature. This is avesa which identifies 
(not unites because here an aspirant simply re-cognises 
his Siva nature which he has forgotten. He has not to 
unite with Siva. He is Siva.) the aspirant with the Siva 
by disappearing of the personal nature or samsara. As 
Abhinavagupta states and clears in the verse 173 
(ahnika one, The Tantraioka) avesa means the 
subordination or disappearance of the personal nature 
of the aspirant and his identification with the divine 
nature of Siva-Avesasca asvatantrasya 
svatadrupanimajjanat .This is Samavesa. Sam-a-vis, 
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meaning to enter into, mergence or identification (of 
the individual self with the Universal Self, of the citta 
with the cili, the Highest Lord, the Parama Siva). In 
this state, the suddha vikalpa ‘I am Siva and this world 
is nothing but the splendour of my own self ( visvahanta 
bhava)' merges into suddha adhva , Sadasiva , the 
everbenevolent, the sadakhya laltva ( sat akhya yatah). 
That the visvottirna (transcendent) is visvahanta 
(emanant). The emanant is vimarsa or spanda or sakti 
of the transcendent, Parama Siva. The splendour of 
Parama Siva. A movement proves and indicates the 
existence of a being. Movement (immoveable as J . K. 
states) is Sakti and the being, (i.e. Absolute) is Siva. 
One can not enter into the state of Siva or Bhairava 
without the door or mouth which is Sakti or Bhairavi, as 
Bhairava puts forward the truth of the essential nature 
(svarupa ) of Bhairava while answering Bhairavi , who 
presently eight forms by asking which is the true form 
of Bhairava , in Vijhana Bhairava. Bhairava replies, the 
Para Sakti herself is the mukha or dvara of Bhairava. 
Now, Bhairavi and Bhairava Sakti and Siva , are created 
by Sadasiva as the questioning mind and the answering 
mind (as explained by M. M. GopTnath Kaviraja ji). 
Questioning mind is aspirant, jiva bhava, Arjuna, 
Naciketa, Yam, Narada, Mailreyi and answering mind 
is God, Siva bhava, Krsna, Yama,Yudhisthira, Matanga 
and Yajhavalkya and respectively. If Siva or Bhairava 
answers, it is Saivagama, if Sakti or Bharavi answers, it 
is Saktagama, if Vasudeva answers, it is 
Pancaratragama. And this happens due to Sadasiva. 
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Suggestions 

1-In order to realize this sloka - 

tena samvittimakure visvamatmanamaparyat 
nathasya vadate 'musya vimalam visvarupatam. 

(ahnika 3, sloka 44) 

we can go through these slokas (12 and 13 ) of 
Paramarthasara - 

darpanabimbe yadvan nagaragramadi citramavibhagi 
bhati vibhagenaiva ca parasparam darpanadapi ca. 

vimalatamaparamabhairavabodhattadvadvibhagasunyamapi 
anyonyam ca tato 'pi ca vibhaktamabhati jagadetat. 

2. Similarly in order to realize this sloka- 

yalha ca sarvatah svacche sphatike sarvato bhavet 
pratibimbam tatha bodhe sarvatah svacchatajusi. 

(<ahnika 5, sloka 47) 

we may go through this sloka (6) of Paramdrthascira- 

nanavidhavarnanam rupam dhatte yathamalah sphatikah 
suramanusapasupadaparupatvam tadvadiso 'pi. 

3. In order to know the wider realm of the word 
murdhantam in the sloka- 

bahiscantasca hrdaye nade ’tha parame pade 
binduratmani murdhantam hrdayadvyapako hi sah 

(i ahnika 3, sloka 222-223) 


43 



SRIT antralokah 


we should go through the term ‘ visargatma' in Vijhana 
Bhairava, who is the nature of visarga. The word visarga 
means letting go, projection or creation. Visarga represents 
two perpendicular points. One point is dvadasanta. 
Parasakti is known as visargatma. 

4. Also, 

sabdo 'pi madhuro yasmadviryopacayakarakah 
taddhi viryam param suddham visisrksatmakam matam. 

(ahnika 3, sloka 229) 

iccha saktiruma kumarl (siva sutra 13) 

kamastadagre samavartatadhi manaso retah pratham yadasit 
sato bandhumasati niravindanhrdi pratlsya kavayo manisa. 

{Nasadiya sukta. 4) 

5. iadasyam nadarupayam samvitsavidhavrttitah 
sajatyantarma (ttanma-) ylbhutirjhagityevopalabhyate 

(Tantraloka, ahnika 3, sloka 239-610) 

we can come across this sloka also- 

anandanirbhara samvitpratyekam sa tathaikatam 
nrttadau visaye prapta purnanandatvamasnute. 

(Tantraloka, ahnika 28, sloka 376-377) 
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Srimadabhinavaguptapadacaryaviracitah 
SRITANTRALOKAH 
Sritantraloka by Sri Abhinavagupta 

Chapter Two 

•JToTSira H faTUI m 

cTpHnTci facffaHJ 

yattatradyam padamaviratanuttarajhaptirupam 
tannirnetum prakaranamidamarabhe 'ham dvitiyam. (I) 

I am beginning the second topic to make decision about Anuttara', 
which is constant, first seat in the form of knowledge. 

ST^qpi If ^Tfseff ^ 

anupayam hi yadrupam ko 'rlho desanayatra vai 
sakrtsyaddesana pascadanupayatvamucyate. (2) 

Instruction has no place and purpose in the state of anupaya. Once 
an instruction (upadesa or desana) is delivered, the same is called 
anupaya later. 

3Tyrraf*TF cicretpHr^mq let'll : 

ciwnpr ■far far?r ctr-yfdi 

anupayamidam tattvamityupayam vina kutah 
svayam lu tesam tattadrk kirn brumah kila tanprati. (3) 

How is the principle, named anupaya , possible without means 
(which is also a kind of means to attain Sivahood). Some aspirants 
attain this naturally (without any means), so what we have to say 
about? 


1. The unsurpassable divine consciousness, one can come across 
the first sloka of Paratrlsika-Vivarana by Abhinavagupta. 
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f^vft« hI 

^vn^- H-d°d: ^ tF fardlfad) 
yaccaturdhoditam rupam vijhanasya vibhorasau 
svabhava eva mantavyah sa hi nityodito vibhuh. (4) 


We must consider the four-forms of science as the nature of the 
omnipresent ( Paramesvara ), for, that omnipresent is relentlessly 
emergent. 


^sizi?7if?T<*rqr fam'd :i 


etavadbhirasamkhyataih svabhavairvatprakasate 
ke 'pyaamsamsikayd tena visantyanye niramkalah. (5) 


That which (self as science) is manifested in the forms of 
numerous nature, some involves partially and some integrally in 
that. 


dMrd'f-mfa ^ c*Tqf dd-^c^rfjjfd^dTI 


tatrdpi cabhyupayadisapeksanyatvayogatah 
upayasyapi no varya tadanyatvadvicitrata. (6) 


Therefore, to enter into the Light, either through means or through 
any other way (yoga) is possible. Hence, with or without any 
means, there exists a sense of diversified surprise. It is impossible 
to come out of this surprise (or amazement). 
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cT^ ^ Pi4dirHM^ *Uc(14 'P^'4f4<H, 
pR-m^iyMI-HlHIwrsRT: ! JpumtUcl I 
tatra ye nirmalatmano bhairaviyam svasamvidam 
nirupayamupasinastadvidhih pranigadyate. (7) 

They are graceful who have attained through anupaya , the 
Bhairava atma-samvit by dint of their pure (stainless) nature 
(minds). Here, I am going to describe the way of that level of 
aspirants having anupaya. 

erst Trrafcg^fhnV 

Tt % cT^TToETg^cT: ITc^cT I 

tatra tavatkriyaayogo nabhyupayatvamarhati 

sa hi tasmatsamudbhutah pratyut pravibhavyate. (8) 

Kriyayoga can not be the means for that samvidavesa'. Whereas 
that kriyayoga arises out of this avesa and can be felt. 

TJcf flflfcfd 

ycbivircj d^i^d: ^«t^i 

jhaptavupaya eva syaditi cejjhaptirucyate 
prakasatvam svaprakase tacca tatranyatah katham. (9) 

Only the means are capable of jhapti, statement. Hence, the 
knowledge is the light. Since He is self-luminious, so there is no 
need for other means, as He reflects through even unconscious. 


1. Total absorption into supreme consciousness. 
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^ ^IVdpR: 

cT^VTT% vjiarqiqytt>i^i<^^l 

samvittattvam svaprakasamityasminkim nu yuktibhih 
tadabhave bhavedvisvam jadatvadaprokasakam. (10) 

The 5£/mv//-principle is self-luminous, no argument offers for this 
truth. In the absence (or crisis) of self- luminusity of that Samvid , 
due to unconscious, the entire world will fall into darkness. 

qra'Fjm'jfr ^nt: w^Ferft ^tPt 

Tf cT^WPTt^ ,l TRF°F*T 1 ^l 

yavanupayo bahyah syadantaro vdpi kascan 
sa sarvaslanmukhaprekfi tatropdyatvabhakkatham. (11) 

All the means, external and internal, are dependent to that ( Samvit 
Sakti), therefore how can that ( Samvit) be the part of means! 

CMVII loifcjHlP) -PJ M-C* HI M 

Klc&3<ar«TPT fcftV^ R5r4 <TT^ 

Tjpfs^r^rrt ^ 

tyajavadhanani nanu kva nama 
dhatse ’vadhanam vicinu svayam tat 
purne ’vadhanam na hi nama yuktam 
napurnmabhyeti ca satyabhavam. (12) 

Give up attention. Where are you paying attention? Contemplate 
on that ( Samvit which is self or form of self) with yourself. This is 
not well to make attentation about the Absolute, and fragment 
never attains integrity, the sense of truth. 


48 



Srit antra lok ah 


^ Tfat 

-EFTST^TR 'q-g-RTf^rrfMl'Mdl I 
tenavadhanapranasya bhavanadeh pare pathi 
bhairavlye kathankaram bhavetsaksadupayata. (13) 

Therefore, how can the mental viewing on practice of 
contemplating etc. by the help of attentation, be the means on the 
path of (divine) Absolute Bhairaval 

ye 'pi saksadupayena tadrupam pravivihcate 

numna te suryasamvittyai khadyotadhitsavo jadah. (14) 

They, who want to attain that (Bhairava) form by direct means, are 
certainly inert, for they wish for ??????in order to attain the sun. 

kim ca yavadidam bahyamantaropayasammatam 
talprakasatmatamatram Sivqsyaiva nijam vapuh. (15) 

And the matter, emerging through outer and internal means, is the 
light-form body of Siva Himself. 
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■'M ytstfafa y«+>rvi: Irra-; 

3T^f6K^q<HI^ U=+>1 VIlcHPi ^VstR:! 

<i L ll4'l^<M'HM: WctTStm: ^tl 

nilam pitam sukhamiti prakasah kevalah Sivah 
amusminparamadvaite prakasalmani ko 'parah. (16) 

upayopeyabhavah syatprakasah kevalam hi sah. (17) 

Blue, yellow pleasure, all these are the same Light-Form-S/va. 
This is only Light so, which can be the means to be meaned 
relation about That light-form-non-dual Absolute. 

trTRS-it ■f^n^tcTfirrzrpT 
Trsmrrarg^rFT 

idam dvaitama 'yam bheda idamadvaitamityapi 
prakasavapurevayam bhasate Paramesvarah. (18) 

The light-form Paramesvara even reflects in this dilecttoo that’this 
is dual and this is non-dual’. 

3TF«rt : 

asyam bhumau sukham duhkham bandho moksascitirjadah 
ghatakumbhavadekarthah sabdaste ’pyekameva ca. (19) 

On this earth, pleasure and pain, bondage and emancipation, inert 
and conscious, are the words having some meaning like the 
synonimous of words pitcher and waterpot. 
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y+iv) uroim: i cfTH . 

ihm dR-H-qi a<ij)ci R<tT*T cftf^TcTT: I 

prakase hyaprakasamsah katham name prakasatam 
prakasamane tasminva taddvaitastasya lopitah. (20) 

How can the part of non-light be reflected in the Light! If that 
(Light) reflects, its duality will vanish. 

3tycH^5«T 'dfWdl ^RJcTT 
ycbmfd^qcdHd I 

aprakase ’tha tasminva vastuta kathamucyate 
na prakasavisesatvamata evopapadyate. (21) 

And if that is not-light, how will that be called light! Hence, does 
its light-ness not prove? 

3TOT r'diyddvffS^fitftT 

^■IKMlRd!: TTt 4 rdRl-d^HdlRd:l 
ata ekaprakas ’oyamiti vade 'tra suslhile 
duradavaritah satyam vibhinnajnanavadinah. (22) 

Therefore, this is one single light, with this certainity of fact, but 
different scholars satisfy themselves by maintaining distance. 

yddVmMtifcdHy^mfdA'd'-lld, 

^ r^zf: -RTsm Pd fcf- d^MT^r I 

prakasamatramuditamaprakasanisedhanat 
ekasabdasya na tvarthah samkhya cidvyaklibhedabhak. (23) 

By the negation of darkness (or not-light)), it is calleds Light, (in 
the former sloka) No word is numerical which can differentiate cid 
vyakti . 1 


1. The expression of Light 
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H TRSTTfemV ■JTcT: 

H Tlf^cTRP^t H =h<-4i>^i9T*it "^TcT: I 
naisa saktirmahadevi naparatrasrito yatah 
na caisa saktimandevo na kasyapyasrayoyatah. (24) 

^ tZTRTT 

naisa dhyeyo dhyatrabhavanna dhyata dhyeyavarjanat 
na pujyah pujakabhavatpujyabhavanna piijakah. (25) 

This {Mahesvara) is not MahadevT Sakti because this is not 
dependent on other. This Mahadeva is not Saktimana too because 
this is not a reside of Sakti. This is not to be contemplated too 
because no contemplater exists. He is not even a contemplater 
because no ‘to be contemplatated’ exist other than him. Hence He 
is not to be worshiped as the worshiper is absent and he is not the 
worshiper as ‘to be worshiped’ is not. 

•=t TF5Tt H ^ Tl'J: 

■=T ^tfSTT cnfa H 

na mantro na ca mantrayo 'sau na ca mantrayita prabhuh 
na diksa diksako vapi na diksavanmahesvarah. (26) 

Neither He is sacred syllable (mantra) nor the object of mantra, 
and nor the lord of mantra chanting. That Mahesvara is 
neither,initiation nor initiator and nor the action of initiation. 

sthanasananirodharghasandhanavahanadikam 
visarjanantam nastayatra kartrkramakriyojjhite. (27) 

In this Parmesvara who is devoid of doer, action and fruit, nothing 
exists including even place, seat, abnegation, value, search, 
evocation and sublimation. 
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% WsreeiT jrdin I 

na sanna casatsadasanna ca lannobhayojjhitam 
durvijheya hi savastha kimapyeladanullaram. (28) 

M (h 04 d '-I I«h) fF '*ft '-TTdfSqfW^lcH'*! : 

Tt y,c( <=-i eq crM ■wVd’Mi : I 

ayamityavabhaso hi yo bhavo 'vacchidatmakah 
sa eva ghatavalloke samstatha naisa Bhairavah. (29) 

He is devoid of neither truth, nor un-truth, nor truth-not truth and 
nor truth-truth. That state is unknowable (almost difficultly 
knowable). This Anuttara is amazing. Which seems ‘me’ is limited 
as well. That is used as claypot etc. in the social relationship. This 
Truth or Bhairava is not like That. 

3TOcfd diyd>TV!rd ^ d^dl^ydfPldl 

fdVdfd 'aftfSTcf yd>|!?1d>lcHd>Vd ^T:l 

asattvam caprakasatvam na kulrapyupayogita 
visvasya jlvitam satyam prakasaikatmakasca sah (30) 

To be untruth (or untruthfull) means to be darkness (or lightless). 
And this is used nowhere. Truth is the life of the world and that 
(Truth) is nothing but the form of light only. 

srn-di Ad rj -q gdicMi ■q ^frf^rcT: 

■HdfcM'dl fF ^-TTr^ TRIddTHJ 

abhyameva tu hetubhyam na dvayatma na dvayojjhitah 
sarvatmana hi bhatye$a kena rupena mantryatam. (31) 


Only for these two reasons, He is neither of two-forms nor is 
devoid of two-forms. He ( Parmesvara ) is reflecting through all 
forms, so through form we can understand Him? 
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9ft*TfoTf?TTf?T yWci 
VT=FoM'I Trvif^cfW^I Slfa-d'l'f ‘Tt 
srlmatrisirasi proklam parajnanasvarupakam 
saktya garbhantarvartinya saktigarbham param padam. (32) 

He is regarded as the nature of knowledge in Sri Trisirobhairava 
He is Parama Pada Saktigarbha for the Sakti (Power) resides in 
the womb of Him. 

•t crr^q'it^rr^ 

na bhavo napyabhavo na dvyam vacamagocarat 
akathyapadavlrudham saktistham saktivarjitam. (33) 

He (that principle) is neither existence (being) nor non-existence 
(non-being), nor both, for that is not the subject of speech. Rested 
on Anuttarapada (which is unutterable), that is devoid of power 
through resides in power. 

■?fcT ^ 

iti ye riidhasamvittiparamarthavitritah 

anuttarapathe riidhaste 'bhyupayaniyantritah. (34) 

Hence, they are not controlled by means who have become pure by 
dint of samvit and through their purity, settled on the way to 
A nut tar a. 

■HHl'Hlfd ^fcfr 
"3* *ifafcciA 

tesamidam samabhdti sarvato bhavamandalam 
purahsthameva samvittibhairavagnivilapitam. (35) 

They realize the aura of existence completely before them and the 
reflection of Bhairavagni in the form of Samvid. 
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etesam sukhaduhkhdmsasamkatankvikalpanah 
nirvikalpaparavesamdtrassatvamdgatdh. (36) 

For them, the existence of fear of the fraction of pleasure and pain, 
remains as doubtless complete absorption. 

Q.MI *T *T^5tt t^lh *T T JptT *Ttfh c t><r*H*1l 
^ ^frsfq f?ra*t:i 

esam na mantro na dhyanam na puja napi kalpana 
na samayyadikacarya paryantah ko ’pi vibharmah. (37) 

They are never deluded by sacred syllables, meditation, worship, 
imagination, ritual practice and following rules. 

-fTjUSIcMi y^HHJ 

samastayantranatantratrotanatahkadharm'mah 
nanugrahatparam kincicchesavrttau prayojanam. (38) 

Nothing remains as to do for him (the aspirant) in last doings 
except the compassion towards people like an axe frees a person 
from all bondages of sufferings. 
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P^hTh y-Hcdi'-i) 

■'mrejf ■5 TRt °fTMH •wy^frlH, 

*T*<J SN't-dlRsitfMctMcrtt ^T^fh-TFTjyf: 

=bo4 d<-q 

svam kartavyam kimapi kalayamlloka esa prayalnanno 
pararthyam prali ghatayate kahcana svapravrtlim 
yastu dhvastakhilabhavamalo Bhairavibhavapurnah 
krtyam tasya sphutamidamiyallokakartavyamalram. (39) 

This world does effort by assuming ‘this is my duty’.But it never 
does any work for others.But he, who is full of Bhairavibhava 
(feeling and existence of power) after destroying all the worldly 
impurities, does his duties only for the sake of the happiness of 
people. 

cf nvJtf'rr d is^t 11 itm u fa <: 

ffsfn cT^pTWTTcTTETc^rPTTWdl I 
tam ye pasyanti tadrupyakramenamalasamvidah 
te 'pi tadrupwastavatyevasyanugrahalmata. (40) 

The aspirants having pure Samvid when look at Him as He is, they 
too become transformed like Him and their grace remains as it is. 

H'drdv^qft^n'-t Tjsq itnnR 

faryprr i 

etatla'lvaparijhdnam mukhyam yagadi kathyate 
diksantam vibhuna srimatsiddhyayogisvarlmate. (41) 

The knowledge of this principle is the ceremony from sacrifice 
(yaga') to initiation, as is said by the Lord ( Paramesvara ) in 
Siddha Yoglsvarl Tantra. 


1. An offering, a sacrifice, an oblation, any ceremony in which 
oblations are presented 
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f«rftrgcTT5cTR cjt cJTT^ctRcT: 

Wr «T4 (TfT: W^TWtcTTCr I 
cRfVsfq iiVl'Ji o nl Ph 

iTT^H tF TTFTftTSft 'H J H V <=( <fVr=tId I 

sthandiladutlaram turam turaduttaratah patah 
pataddhyanam tato dhyeyam tatah syaddharanollara. (42) 
tato 'piyogajam rupam tato ’pi jhanamutlaram 
jhdnena hi mahasiddho bhavedyogisvarastviti. (43) 

Tura x is greater than sthandila 2 , pale? is greater than tiira, 
contemplation {dhyana) is greater than pata, thing to be 
cotemplated (object of contemplation dhyana ) is greater than 
contemplation, firmness (act of holding, dharana) is greater than 
the thing contemplated, to be in yoga is greater than firmness and 
the knowledge is greater than to be in yoga. By dint of knowledge, 
great self-proved aspirants as sages turn into Yogisvara. 

3FJtIF P^^W^TTm I 

so 'pi svalanlryadhamna ce dapyanirmalasamvidam 
anugraham citirsustadbhavinam vidhimasrayet. (44) 

If even, He ( Yogisvara ) wants to reflect grace over the aspirants 
having impure samvid out of his Freedom, He must follow the 
right process for his discples (aspirants). 


1. A kind of musical instrument, 2. A piece of ground (leveled, 
squared and prepared for a sacrifice), 3. Garment, raiment, cloth a 
piece of cloth. 
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3T3OTUT3*TT^i ^ 

anugrahyanusarena vicitrah sa ca kathyate 
paraparadyupayaughasamklrnatvavibhedaiah. (45) 

That process is called by so many names as para , apara, 
samklrna ' etc. according to the level of disciple. 

cr^r^g-qTqyTT^ofTfa: sjcrnTTwrt r<ct: i 
tadarthameva casyapi paramesvararupinah 
tadabhyupayasastradisravanadhyayanddarah. (46) 

In the process of being mumuksu 2 , doubtless and the knower of 
truth must be respectable too, never disobey the scripture. This is 
the direction of Paramesvara. 

^ qPTftt Tsiw^tt 

nahi Tasya svatantrasya kapi kulrapi khandand 
nanirmalacitahpunso 'nugrahastvanupayakah. (47) 

A doubtless teacher, like mumuksu , does not need any means, so 
that he can avoid His Freedom ( svatantrya ). He does busy with 
himself. He does this for others, because no other means is 
available for an impure .ramvu/-disciple except the grace of 
teacher. Actually, grace is devoid of means. 


1. Para is sambhava, Apara is Anava and Parapara is sakta. 
Difference in Upayas causes samklrna , 2. Desirous of releasing or 
liberating 
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■fTT^tcTR^q^ 
s?<y + d <T*TT 9ft*TrahTR^rRftfin^:l 
snmadurmimahasastre siddhasantanarupake 
idamuktam tatha Snmalsomdnandddidaisikaih. 


(48) 


This is said in Siddhasantana Srlmad Durmimahasastra and by 
somananda and other teachers. 


■'jfi feTtrqfa- 

Tifcr <*>f*tdr?i 

TP-ft: T'^TTcT 

gurorvakyadyuktipracayaracanonmarjanavasat 
samasvdsacchastram prati samuditadvapi kathitat 
villne sankabhre hrdayagaganodbhasimahasah 
prabhoh siiryasyeva sprsata carandndhvdntajayinah. 


(49) 


Bow down and touch the feet of Lord ( Paramesvara ) who is like 
sharp, bright sun, dispels the darkness of sky which is heart, who 
appears in the sky of heart when the cloud of doubts are passed 
away by the effect of Teacher’s instruction, by the study of 
reasonable scriptures, by having faith in the precepts or by the help 
of all the means. 


idamanuttaradhamavivecakam vigalitaupayikam krtamahnikam. (50) 

Here this chapter (second, named Anupayavijnana) comes to end 
which is free from means and which discusses the state ( dhama ) of 
A nut tar a. 
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Chapter Three 

3T*T yfuHiej<} H^Pv i cj, : 

atha paraupayikam pranigadyate padamanuttarameva mahesituh. 

Now the state of anuttara , which is the best means, being 
explained 

tr -rf: 

cHt ^cT^tcTT^RfftRF Tjfarf^l^^ I 
prakasatnatram yatproktam bhairavTyam param mahah 
tatra svatantratamatramadhikam pravivicyate. (1) 

The property freewill, the highest glow of bhairava, which is itself 
form of light, is being examined. 

•T ^ d^rdWdft-d ■HjJM'RTtRt I 

yah prakasah sa sarvasya prakasatvam prayacchati 
na ca tadvyatirekyasti visvam sadvavabhasate. (2) 

He who is light himself, lightenes to all. He is not having non¬ 
light. This world is reflecting in its true form. 

3Tcft3^ y<AviH: : 

ato ’sau paramesanah svatmavyomanyanargalah 
iyatah srstisamharadambarasya pradarsakah. (3) 

Therfore the paramesvara is dwelling in his self-light-state without 
any obstruction. That is why he is the shower of illusion of the 
withdrawal from manifestation of the world. 
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^T^-TTf^T ■s-jfHddK'M: 

nirmale makure yadvadbhanti bhumijaladayah 
amisrastadvadekasminscinnathe visvavrttayah. 


( 4 ) 


Various world-forms reflect differently and separately in one 
mind-form paramesvara like earth, water etc. appear in the clear 
mirror separately. 


■?rsyf HTfcT 
ct*tt % fmfd ^ 


sadrsam bhati nayanadarpanambarvarisu 
tatha hi nirmale rupe rupamevavabhasate. 


( 5 ) 


The same mind (etc), reflects in the same way in the eye, mirror, 
sky and water. The reflection of the form appears when that form 
becomes clear. 

cr<fuf ^ I 

pracchannaragini kantapratibimbitasundaram 
darpanam kucakumbhabhyam sprsantyapi na tripyati. (6) 

A beloved who loves freely, can not satisfy herself by touching her 
large breasts in the mirror which is now as beautiful as the 
reflection of her dearest lover, was once in this mirror. 

d % Tyrffs^r fandl ttot mr: 

na hi sparso ’sya vimalo rupameva tatha yatah 
nairmalyam catinividasajatlyaikasahgatih. (7) 


Because the touch of this mirror is not as pure as the actual form 
(body). Because the purity exists (lives) with the most-even- 
compact-class. 
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■*tt 

3irqcra<7<iycM^i<-<H ^4<r4 I 

svasminnabhedadbhinnasya darsanaks amataiva ya 
atyaktasvaprakasasya nairmalyam tadguruditam. (8) 

This is called purity by the teacher that which shows the capacity 
of divergence inspite of having the beauty of non-divergent and 
self-luminosity. 

^4cr4 4t=fd: 

3trrffrr^FTcT: ^TFZT^rfgTT^T cTaTf^FSTT I 
nairmalyam mukhyamekasya samvinnathasya sarvatah 
amsamsikatah kvapyanyadvimalam tattadicchaya. (9) 

The only lord of samvid, Paramesvara's purity is prominent 
everywhere and it exists as purity, partly somewhere by dint of this 
desire. 

*113 Mi ^IcydiMlfdd qqfalrH* % cTc^ 
dmAcuft-d c^yfdMid+H( 1 

bhavanam yatpratighatiyapurmdyatmakam hi tat 
tesamevasti sadvidyamayam tvapratighatakam. (10) 

The body 1 , which is the killer of feelings 2 , is illusory ( mayatmak ). 
The pure-knowledgeable-body-form (of the nature of power) is 
non-killer 3 . 


1. Pratigraham, the killer, 2. here it is bhavana , the practice of 
contemplating or viewing mentally oneself and everything else as 
Siva, jhana yoga, Sakta upaya, creative contemplation, 
apprehension of an inner, emergent divine consciousness, faith an 
epithet of Siva, remembering, reflection, re-cognition, direct 
knowledge, the cause of memory which arises from direct 
perception, 3, Since the material body does not have the capacity 
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■f^TOTfcT f^MyrdP^M'J^llRsI^ I 

tadevamubhayakaramavabhasam prakasayan 
vibhali varado bimbapratibimbadrsakhile. (II) 

Thus the bestower Paramesvara, who reflects by both ways, is 
constantly manifesting himself with his object-reflecting nature. 
To reflect the light but the form of knowledge or body posses this 
purity of reflection. 

^TgyT^ftfd Tt 1 

yastvaha netratejansi svacchatpratiphalantyalam 
viparyasya svakam vaktram grhnantlti sa prcchayate.(12) 

He is being aked who says, one reflects in the mirror by dint of the 
bright glow of one’s eyes and in return, faces his face. 

<fct«T *r^r ^rsef: t^fi^T^i'-t -5 1 
dehadanyatra yattejasladadhisthdturatmanah 
tenaiva tejasa jhatve ko ’rthah syaddarpcinena tu. (13) 

The experient of the glow experiences his face by the same glow 
of sight exists unlike his body or limbs, then what is the use of a 
mirror! 

viparyastaistu tejobhirgrahakatmatvamagataih 
rupam drsyeta vadane nije na makurdntare. (14) 

The glow is so amazing by which one can attain one’s own entire 
form at his own face. 
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svamukhe sparsavaccetadrupam bhayanmametyalam 
na tvasya sprsyabhinnasya vedyaikantasvarupinah. (15) 

he sense of feeling after seeing one’s face that ‘This is my 
)rm’,one should not limit this as only an object, as usually 
appens, but this must be full of touch. 

ctq^ff cRRJ adtrfdfstfiolcR I 
riipasamsthanamatram latsparsagandharasadibhih 
nyagbhutaireva tadyuklam vastu latpralibimbitam. (16) 

he reflection is merely a centre of form full of touch, smell etc. 
o it is not incorrect that the ‘thing reflected’ is the same object. 

UI$Jdl^I|c(|cTW'MI>Tl5y*)l u ld; 

nyagbhavo grahyatabhavattadabhavo 'pramanatah 
sa carthasarigamabhavatso ’pyadarse ’navasthileh. (17) 

he disappearance of touch etc. is due to the non-availability of 
;ceptivity and this uaavailablity is because of its non-evident- 
iture. And this situation of non-evidence is because the objects 
•e not actually related to its essence, because it is a mere 
Section in the mirror. 
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3T<T Tier '%-Pt cT8?q^ 

d^jr<VT tt ^qra^ : i 

at a eva gurutvadirdharmo naitasya laksyate 
nahyadarse samsthito 'sau taddrstau sa upayakah. (18) 

So, the nature as gravity (etc.) of this reflection is also not 
pulpable. That does not exist in the mirror. In that visibility of the 
centre of form, the mirror is a means. 

•ftTTTTaj '- 2 r^t TT^vrrfrr erw swO 

c£TFTT : cfcUld I 

tasmattu naisa bhedena yadbhati lata ucyale 
adharastatra tupaya dipadrksamvidah kramat. (19) 

Since the mirror does not appear (in existence) as unlike from the 
reflection, it is stated as a base (means). The flame (lamp), the eye 
and the samvid (supreme consciousness) are the (consecutive) 
means of that reflection. 

1H f I fc}"^ I T-l I "d cl: T R T ^ 

•HcfciirdiPr l 

dlpacaksurvibodhanam kathinyabhavatah param 
sarvatascapi nairmalyanna vibhadarsavatprthak. (20) 

The lamp, the sense as eye and the knowledge, these are not 
difficultly distinguished, and they are clear so the appearance or 
the reflection does not feel separate identity as the mirror. 
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U,d-^ ^ar^T <P?fd ^^'.5 A 

TJ3TRT '-'ralcT TTcftsuj^i;* d|Li(cd^ I 

etacca devadevena darsitam bodhavrddhaye 
mudhanam vastu bhavati tato’pyanyatra napyalam. (21) 
ydl^lfd ^ T«TF2T7 *TTRt mfq ^ 

^t-Mify ^P^APd ^w i <j,d i i 
pratighati svatantram no na sthayyasthayi capi na 
svacchasyaivaisa kasyapi mahimeti krpaluna. (22) 

The great lord has shown this example oP (sense of) object- 
reflection-relationship to enhance the conscience of fools. This 
reflection is also a thing. It is not enough that this appears apart 
from mirror. This is not repulsive. Neither free, nor permanent or 
non-permanent. This is the splendour of certain pure being, as is 
stated by the graceful lord. 

^ ^ ^ ~h mRhi 

•=7 ff ^ ’EPTcTT I 

na deso no rupam na ca samayayogo na parima 
na canyonyasahgo na ca tadapahanirna ghanata. 

Tf ^ ft>MfM ttR fd'dfMfd 

^ TftF: yil^Rfd PuP^I^uifafsT: l 
na cavastutvam syanna ca kimapi saram nijamiti 
dhruvam mohah samyediti niradisaddarpanavidhih. (23) 

There exists no space of reflection apart from mirror, nor any 
form, nor time-coesxistence, no magnitude, nor inter-relation, nor 
any loss or density. It is neither non-existent (no-thing) nor self- 
existent. The nature of mirror indicates, disillusionment can 
happen. 


67 



SRITANTRALOKAH 


^c*T y<ft?fct5-g5* yfd^MHc)r4Pi 

^ yfd^^fd *TTrerft I 
ittham pradarsite ’ mutra pratibimbanavartmani 
sabdasya pratibimbam yat pratisrutketi bhanyaie. (24) 
H TT^T: 3TFT^o#=T ftwRi; 

'dd-'d! *l®<fdl9MU!Kfy I 

na casau sabdajah sabda agacchattvena samsravat 
tenaiva vaktra durasthaih sabdasyasravanadapi. (25) 
ft fcj u ft ft *n ?ft rA 

f^r5IT^T5RT TT^RT -gfcrfsp^ I 

pithiradipidhanamsavisistachidrasangatau 
citratvaccasya sabdasya pratibimbam mukhadivat. (26) 

Thus, after showing of this reflection theory, the echo of word is 
called reverberation. This is not word-oriented-word, for it is heard 
as coming out from the same speaker, and the distant people can 
not hear that word. It is reflection of the word in such a way that it 
sounds within the folded pot having the space to link with sky to 
produce a sound. 




cr«TT dHl«h u r^ fd=(ftl I 

idamanyasya vedyasya rupamityavabhasate 
yathadarse tatha kenapyuktamakarnaye tviti. 


(27) 


It seems ‘I am listening what is said by someone', like it seems 
‘this is the form of other object’ in the mirror. 
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-Mcdd: 

cTTTtzmT: ymdl<: ^Ucfpri yfd$! I 

niyamadbimbasdmmukhyam pratibimbasya yaltatah 
tanmadhyagah pramdtarah srnvantipratisabdakam.(28) 

Since in accordance with the law, the reflection posseses the 
attainment of its object, all the witnesses between these two, hear 
the reverberation. 


TJtaTOF cerfa fern »-T^ 

mukhyagraham tvapi vina pratibimbagraho bhavet 
svapascatstham priyam pasyettamkitam mukure vapuh. (29) 


We can sense the reflection even without the sense of its object. 
The lover does look his beloved’s body in the mirror who is 
actually behind him. 

sdmmukhyam cocyale tadrgdarpandbhedasamsthite. (30) 

So it is called ‘facing’ (face-to-face) for it is not different from the 
mirror. 

3TcT: drilPdfalMd^ 

•^pTT^rm -HV 1=X- ^»-TTfcT I 

atah kupadipithirdka.se tatpratibimbitam 
vaktrakasam sasabdam sadbhati tatparavaktn>at. (31) 


So, a face reflected in the space of any pot (like well) seems as if 
full of word like another speaker. 
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^fctT T I 

yatha cadarsapascattyabhagaslho vetti no mukham 
tatha tathavidhakasapascatstho vetti na dhvanim. (32) 
As a person can not look at his face on the backside of a mirror, 
similarly, a person does not hear the sound which is back of the 
space. 

TTS^r T WTfM-ytgRT: TrfcTf^3rfrr ct\ 'garn 
3Tf^l (V cf %fd W I 

sabdo na ccmabhivyaktah pratibimbati lad dhruvam 
abhivyaktisrutistasya samakalam dviliyake. (33) 

ksane tu pratibimbatvam srutisca samakalika. 


Unappeared word does not reverberate. Its expression and echo 
take place at the same time. At the very next moment, its reflection 
and reverberation take place simultaneously. 

lulyakalam hi no hastatacchayarupaniscayah. (34) 

We become certain about hand and its shadow (form) at a certain 
period. 
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"srcfvtts-ijsi 

■g^cf Cf5f yldf^^H^fd i 

ittham pradarsite ’mutra pratibimbasalaltvake 
prakrtam brumahe talra pratibimbanarhati. (35) 
? -TM ft? <HM'A : 

Tgrffs^Ttsfq ^mTcT?X?TTft?rTf^H>T^: 

■qrw: 1 

sabdo nabhasi sanande sparsadhamani sundarah 
sparso 'nyo ’pi drdhaghatasulasltadikodbhavah. 
parasthah pratibimbatvatsvadehoddhulanakarah. (36) 

Thus we discuss here the presented topic after telling the actuality 
of reflection. Word dwells in the space joyfully and reflects in it. 
This way, the touch, produced by the hard hit cold struck point of 
touch, is also pure. This touch throbs its body out of it’s rejoice by 
reflecting itself. (35-36) 

na caisa mukhyastatkdryapdramparyaprakasandt.(37) 

But this (reflected touch) is not main, for this does not reflect light 
on its function’s tradition. 

Tiyj y|un-<A i 

evam ghranantare gandho raso dantodake sphutah. (38) 

Thus this does burst (or split) within the smell of its sense and 
within the taste of its bud. 
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-ZT«IT t* W7 yfdfsrfMri 

f^=TT fF eTep^ 

cTSTT 

H eT*t<Hc|5 8jbTT fa-11 f^tiT rqfa I 
yatha ca rupam pratibimbitam drsorna 
caks: sanvena vina hi laksyate 
tatha rasasparsanasaurabhadikam 
na laksyate 'ksena vina sthitam tvapi. (39) 

As no other can see the reflected form in the eye of one without 
one’s eye, so the other subjects of sense like taste, touch, smell etc. 
can not seen without senses even it (the subjects) exist. 


na cantare sparsanadhamani sthitam 
bahihsparsonyaksadhiyah sa gocarah. (40) 


Taste etc. are existed within the taste centres that’s why it can not 
be the subjects of other’s senses and intellect who touch only from 
outside. 



TtqV'5t=n^ ^jcTT 

<TFT 

**t=bt f^Tt "^TcT ^ I 


ato 'ntikasthasvakatadrgindriya 

prayojanantahkarnairyada krta 

tada tadattam pratibimbamindriye 

svakam kriyam siiyata eva tadrsim. (41) 


So, when it is inspired by insight with the sense-necessity of that 
kind, the reflection does the same in the sense. 
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■=t cj 

tfar^dl "?TT f^T McfMIHd: 

3TcT: f?s9T?r: TWfcrTRTfaf^t 

na tu smrtanmanasagocaradrta 

bhavetkriya sa kila vartamanatah 

atah sthitah sparsavarastadindriye 

samagatah sanviditastathakriyah. (42) 

The action (as in reflection) does not take place by the 
remembering mental subjects. It takes place by the present 
subjects. Hence the best action operates in the present by the 
concerned sense in order to reflect exactly. 

<rr??T: 

T3T Tiy? dfw-»fdfaf^d*-d«rr 
<rr 

^rrfd difauddl i 

asambhave bahyagatasya tadrsah 
sva eva tasminpratibimbitastatha 
karoti tam sparsavarah sukhalmikam 
sa capi kasyamapi nadisantatau. (43) 

In the absence of outer object, the self itself operates pleaseantly in 
the same way through that ways (i.e. through the sense of touch 
etc.). And that best touch takes place in a child of genesis. 

-HfafalHd^ fa 

m’ZTRT ^^STpzT faHcti faVd'^'tdl'M, I 
tena samvittimakure visvamatmanamarpayat 
nathasya vadate ’musya vimalam visvariipatam. (44) 
Thus this world appears in its own mirror of supreme 
consciousness by submitting itself to reflect the pure form of 
Paramesvara. 
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■*T*TT ^ TP^r^TPJtmraT: wrdftfUidl: 
cKTtll^lM^lAui vnftrt tsf^A ^aiRdc^ I 
yatha ca gandharupasprgrasadyah pratibimbitah 
tadadharoparagena bhanti khadge mukhadival. (45) 
cTssrr afttf yfdfarMcimsr^ci; 

tatha visvamidam bodhe pratibimbitamasrayet 
prakasatvasvatantratvaprabhrtim dharmavistaram. (46) 


As Smell, form touch taste etc. after its reflections, appear in its 
own base like a face reflects on a sword, similarity this world 
appears in the consciousness of supreme, reflecting its nature as 
Light, Freedom (freewill) etc. in order to expand these religions. 

■*T*TT ^ Trsftf: «Td't 

ufdftrw ct«tr ■w^di^fft i 

yatha ca sarvatah svacche sphatike san’ato bhavet 
pratibimbam tatha bodhe sarvatah svacchatajusi. (47) 


As a complete clear crystal (or quartz) reflects from every side (i.e. 
any object reflects on a clear crystal with all its aspects), similarly 
all things reflect clearly (more than a crystal in the clear (i.e. pure) 
consciousness. 


3TcT: Tcft I 

atyantasvacchata sa yatsvakrtyanavabhasanam 
atah svacchatamo bodho na ratnam tvakrtigrahat.(48) 

That, in which no form appears, is said to be completely clean. So, 
the consciousness is purest (completely clean), not the jewel, for it 
has form. 
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yfafaM ^ ■hhl4cI 

cTT^ yfafaMo} f^FT I 

pratibimbam ca bimbena bahyasthena samarpyale 
tasyaiva pratibimbatve kim bimbamavasisyatam. (49) 

The submission of reflection takes place through the outward 
object. And if the object is the reflection itself, what will remain! 

■qrgrfq ^nr^t 

yadvapi karanam kincidvimbatvenabhisicyate 
tadapi pralibimbatvameti bodhe 'nyatha tvasat. (50) 

Or, we consider a cause for the sake of object (as qn object). That 
too becomes a reflection, otherwise it is non-real. 

itthametatsvasamvittidrdhanydydslraraksilam 
samrajyameva visvatra pratibimbasya jrmbhate. (51) 

Thus the kingdom of reflection is splendouring (enjoying its own 
splendour) everywhere (which) (the reflection) is safe in the right 
resolve by dint of seM'-samvid. 

nanu bimbasya virahe pratibimbam katham bhavet 
kim kurmo drkyate taddhi nanu tadbimbamucyatam.(52) 

The question is, how a reflection is possible without an object (or a 
thing). (The answer is) what to say, it (the reflection) looks clearly. 
(If one likes) say it a thing. 
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ci c-c-i ?r n Tr i -i i q i fs*^ fitid 
3T^rPT9T Wd'^ TT^-TTOI-IH ^«TT 


naivam tallaksanabhavadbimbam kila kimucyate 
anyamisrant svatantram sadbhasamanam mukham yatha.i 


But this is not so. Because in that, the characterists (of the object) 
do not appear. So the question, what is said to be an object? - That 
which appears separately, independently from others (is object) 
like a face. 


-qr^^arfiTT, 


svarupanapahanena pararupasdrksalam 
pratibimbdtmatdmahuh khadgadarsataladivat. (54) 


The looks-like-other-form without loosing own form is called 
reflection (like) reflection on the plane of sword, mirror etc. 


-3^-ci ^ 'JHfd «nr^5fq 


■ulod: 


uklam ca sati bahye 'pi dhirekanekavedanat 
anekasadrsakara na tvaneketi saugataih. 


(55) 


It is said by the (yogacara ) Buddhists that in the presence of 
external (object), the intellect (of observer) is not many (but one) 
but due to many knowledges (conditionings), it converts into many 
even forms. 
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hP^cST TtfcTf^R^T rT^rot cT^ST^- 

3-1—L|oi|ifl-iiHuii 'ill 7 ! RrT^i-'l «! VI =4- iTMl t-H ^ 

gRTf^^pHRi ^t^tt i 

nanvittham pratibimbasya lakshanam kim taducyate 
anyavyamisrana yogattadbhedasakyabhasanam 
pratibimbamiti prahurdarpane vadanam yatha. (56) 

The question is, what is the characteristic of reflection? The 
answer is - This is being said - that which appears as different but 
not mixed with the other, is said ‘reflection’. Like a face in the 
mirror. 

“fNrfiTSTfrK 

■qrcRrarrf^ -srfcTfsr^i ^ i 

bodhamisramidam bodhad bhedenasakyabhasanam 
paratattvadi bodhe kim pralibimbam na bhanyate.(57) 

This (world) appears as undifferent from consciousness 
(perception or understanding) while this is mingled with 
consciousness then would it (para tattva etc 1 .) not be called 
‘reflection’ in the nescience! 

eTSSPrPFST sq-ct-f 0 m 5 cfTW d | H. 

laksanasya vyavasthaisa ’kasmaccedvimbamucyatam 
prajna vastuni yujyanle na tu samayike dhvanau. (58) 

This is the arrangement of characteristic, yet, if (you) consider this 
world as accidental, you call this ‘object’. The scholars consider 
the object, not the transient sound. 


1. the highest, the absolute 
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-i^ H [cm [=i<-«i '-T^fc^srfcT: 

f4f cTeT: yfdfa^ % f4*4 dKId-M^ftd ^ I 
nann na pratibimbasya vina bimbam bhavetslhilih 
kim tatah pratibimbe hi bimbam tadatmyavrtti na (59) 


The question 
object? (The 
reflection. 


is - does the reflection not even exist without its 
answer is) so what? Object does not lie in its 


37<TT^ ttV^cTRT cT^Ti-T^ 

•t frrTr^gTrra ^ w^frs^ i 


atasca laksanasyasya proktasya tadasambhave 
na hanirhetumatre tu prasno 'yam paryavasyaii. (60) 


Therefore there is no harm in being impossible as the characteristic 
(object) (in context to world). 

d^rfa ^ ftfifoi'rad TiukO 
PtfVwcfir<«ini ^ 4 if?: i 

tatrapi ca nimittakhye nopadane kathaheana 
nimittakarananam ca kadacitkvapi sambhavah. (61) 


The motif is for cause (there) (where the cause ceases) not for the 
cause of acquisition (like pot unlike to motif cause), and the motif 
cause somewhat, somewhere does possibly exist. 

3T<T Tier ■Jcr^rfcf^TTcf)^' W<ullRdl 
PtfMcfn 'ET^RTTg ■H=fcl'd<Rdldjfd: I 
ata eva purovartinyaloke smaranadina 
nimittena ghanenastu samkrantadayitakrtih. (62) 

that is why, in the pre-cause-existing light, by dint of memory etc. 
which are dense causes, the figure of one’s beloved appears (or 
reflects). 
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3T^«TT <Hf=KI^Co! =fcl'-dl 

'-TTfcT ^ ^ -^Tcft Tj?n I 

anyatha samvidarudha kania vicchedayoginl 
kasmad bhati na vai samvid vicchedam purato gala. (63) 

Otherwise, how does the beautiful beloved, separated from her 
lover, appear as riding on the consciousness! If the supreme 
consciousness does not join it! 

37?r TJcIFd X ^ ^45?^ 

■znrrpT *-tpt i 

ata evantaram kinciddhlsamjnam bhavatu sphutam 
yatra.sya vicchida bhanam sankalpasvapnadarsane .(64) 

Therefore, in the midst (between supreme consciousness and the 
finite space to be proved), some element namely ‘dhf 
(perseverance at the level of intellect i.e. understanding) vibrates 
where we look at the reflection of the beloved in the states of vow, 
dream, act of seeing etc. inspite of being separated. 

3T?ft PtPtcrf TTT^T 

^c«r f5P?3fh< -TTs) ^Tafhqf^r^ 

ato nimiltam devesya saktayah santu tadr.se 
ittham visvamidam nathe bhairavlyacidambare 
pralibimbamalam svacche na khalvanyaprasadatah. (65) 

Therefore, in this kind of places, the powers of the lord are the 
causes or reasons. This way this world is reflected by the Bhairava 
conscious sky of pure Visvanatha, not by dint of any other (cause, 
this is joyous.). 
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SFT^TT^fSTcTT fa!MloH<«i irfd 'SWt: 

cTT T RT Tlfcn-lt ^fl dPu-rJ, I 

ananyapek$ita yasya visvatmatvam prati prabhoh 
tarn param pratibham devlm sarigirantu hyanuttaram. (66) 

That which is expected as inseparable with the world-splendour of 
Lord, (that eminent power of Lord) is called Pratibhd Devi or 
Citpratibha. 


3FfTcTT5TnRT 

■sett ■'qrr ^Tfw^farjsFcfr ^tt 
akulasyasya devasya kulaprathanasalinl 
kaulikl sa para saktiraviyukto yaya prabhuh. 


1 

(67) 


She is Para Sakti (the highest power of divine, Paravak ), expands 
the kula of Akula-dtWy as kaulikl , with whom Paramesvara rests 
always. 


dd)4«m<ri ^4 ?tcT TJJcT: 

3tH-<Vlfd-d: $4Wdl ^Tcft 14^4 I 

tayoryadyamalam rupam sa sanghatta iti smrtah 
anandasaktih saivoktd yato visvam visrjyate. (68) 

The coupling form of them is said, collision or friction or 
embracing. The same is called Anandasakti from which this world 
appears. 
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T7TWR rTcfef ^TT PtMtld 

dc'HU ?P^ f^T fwrf: m: TPJ: I 
paraparatparam tattvam saisa devl nigadyate 
tatsaram tacca hrdayam sa visargah parah prabhuh. (69) 
^cfliiWcrlVIKol "?n ^Tf«mT cfcMcfrftfun 

TTFTSTFR^' *TFt sffaTT Mt-ddS <T«TT I 
aft^TTTT% "HT crffrftTT 

devlyamalasastre sa kalhita kalakarsinl 
mahadamarake yage srlpara mastake tatha (70) 
srlpurvasastre sa matrsadbhavatvena varnila 

This deity is called para tattva, the highest principle in terms of 
para and apara. The same deity is essence, heart, visarga 
(emanation) and highest lord. In the context of mahadamara yaga 
in deviyamala precept, she is called kalakarsinl. She is srlpara in 
sahasrara (head) and explained as motherhood ( matrdbhava ) in 
sripurva precept that is mdlinlvijayatanlra. 

S^rnfa-cKMUluii ^ I d-d) Hi fTT W5PJ: 
sanghaiie ’sminscidalmatvadyattatpratyavamarsanam. (71) 
icchasaktiraghoranam sakllnam sa paraprabhuh 
In this meeting, the profound reflection out of consciousness is the 
power of will, and this is the lord of aghora' powers. 


1. The merciful Siva 
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cT2TT *hUi: "qn tszft >»imi: ?Wr*^^fTraiT: 
saiva praksubdharupa cedisilri samprajdyate. (72) 
lada ghorah para devyo jatdh saivadhvadaisikah 


When she is vibrantly glorious, she becomes god. Thus ghora 
intermediate deities become spectators of the saiva path. 


4-e) i cH^ e rmr f f 



ifRrriV?rtrm 


svalmapratyavamarso yah pragabhiidekavirakah. (73) 
jrtaiavyavisvonmesatma jnanasakiitaya sthitah 


Profound self-reflection was ekavlra which is now emerging 
power of knowledge, situated in the form of self known, as world. 


wkt ^oft -EfRt *tr i 

■qsic'Mfa'td 

iyam parapara devi ghoram yd matrmandalim (74) 
srjatyaviralam suddhdsuddhamargaikadipikam 

This is the deity called parapara who makes us look at the way 
which is pure and who creates continuously the ghora matrmandalc?. 

■^TTTr: «^(a stc-tdcrcftT: I 

■3Rcm-TT?TH ^TFt^ TTCt 

jrieyamsah pronmisanksobham yadaili balavattvatah. (75) 
unatdbhasanam samvinmatratve jayale lada 


When the vibration takes place out of the flash of some part of 
knowledge, it seems contraction in the pure consciousness. 


2, ghora is frightful and matrmandala is collective domain of 
divine mothers 


82 



SrItantralokah 


**<£ d ■f^erfdimw i 

*4cAm f^rtTTstlfy^TR^felF: 

^ cT^Psr^'vMfar fd-ctPrl q)pH: I 
rudham lajjheyavargasya slhitiprarambha ucyate. (76) 
rudhiresa vibodhabdhestrikaraparigrahah 
idam tadvTjasandarbhabJjam cinvartti yoginah (77) 

That (contraction), by germinating, is called the beginning of the 
state of the knowable-groups. This germination, in the ocean of 
supreme consciousness, is like receiving of various forms. Yogins 
consider this as the germinating seed of that particular seed. 


ctt ^Hcn^fgfMcur ^ 

■jwimur % ftT ^?^TOpiTR*rPT i 

icchasaklirdvirupokta ksuhhita 'ksuhhita ca yd 
isyamanam hi sd vastudvairupyenatmani srayet. (78) 


The power of will, which is stated as of two forms-shaken or 
agitated and not-agitated holds its desired object in two forms 
within. 


vi+cm 


mun-n i 


aciradyutibhasinya saktya jvalananipaya 
isyamanasamapattih srhaiiyenaiha dharalmana. (79) 


The effect of the desired object, after some static phase (or when 
being normal), gleams as the seed of the earth by the firesome 
power which appears as the lightning. 


83 



SrItantralokah 


<J-A N VI c+- d M cl '■’$) 4 ■*T?lfiT *J>TOT 

cfSTTf^T '?TT ^ ^ yi-oiM-HVJ: • 

unmesasaktavastyetajjneyam yadyapi bhuyasa 
tathapi vibhavasthanam sa na tu prdcyajanmabhiih. (80) 

Though this knowable mostly exists in the power of externalized 
desire, yet this is the place of germination (coming out) (of the 
knowable which is the power of knowledge) not the birthplace. 

'SWRT^TcT: W<JcfH. 

eaHi^ i 

icchasakteratah prahuscaturupyam paramrlam 
ksobhaatarasyasadbhavannedam bJjam ca kasyacit.(Sl) 

So the will power is considered as of four forms. This is 
paramrta'. This is not the seed of anything for having no agitation. 

eaHmc^fw i 

praksobhakatvam bJjatvani ksobhadharasca yonita 
ksobhakam samvido rupant ksubhyati ksobhayatyapi. (82) 
ksobha syajjheyadharmalvam ksobhana tadvahiskrtih 

That which is mover (the primary constituent of agitation), is seed, 
and that which is the base of agitation, is yoni (vagina). The 
essential nature of samvid (supreme consciousness) is mover. She 
agitates (or vibrants or throbs) and makes agitate or movement 
(that is why it is, the compound unity of seed and vagina is 
considered as immovable movement). That which is the base of 
the knowable, is called agitation or movement. And the agitability 
is the other expression of that knowable. 


1. Resting in the Self is paramrta. 
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sfWrSdfc^ei fl'a^'ctSI'-TT^rT Sth-TOTt fEP£: 
arUahsthavisvabhinnaikabljamsavisisrksuta. (83) 

ksobho ’tadicche tattvecchabhasanam ksobhanam viduh 

Vibration (or agitation) is a desire to create a part of the seed 
which is not different from the world within (the lord). That is 
called agitability which tries to reflect the desire of lord devoid of 
the desire of the agitation. 

aaPmrorcffcR tni: 

yadaikyapattimasadya tadiccha krtini bhavet. (84) 

ksobhadharamimani prahuh snsomanandaputrakah 

With whom an experient (or knower) experiences unified and 
becomes grateful (that his desire is fulfilled), is called the basis of 
vibration by the disciples of Somananda. 

■h fct< im)m urr<fmJt"tf^(^^ i 

samvidamlsanadirtdmamidbhinnavisesakam. (85) 

yajjfieyamatram ladbljam yadyogadbljatd svare 

In which the knowable of desirous supreme consciousness is not 
pn apparition and by which the seedness in the vibration takes 
place and unites, is called seed. 
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^'siY^di Trftrgsrr ~a 

^d) UTSTPr^ ^-iK-^'vP^-i'-i'ncrH Pd<ocHd: I 
tasya bljasya saivokta visisrksa ya udbhavah 
yato grahyamidam bhasyadbhinnakalpam cidatmanah. (86) 

esa ksobhah ksobhana tu tiisnimbhvtanyamatrgam 
hathadyadaudasinyamsacyavanam samvido balat.(87) 

That is called the throb or spanda ( visisrksa) of seed. This is 
origination. By the virtue of it, this receiving world appears as 
different from the supreme consciousness (cidatmd). This is 
vibration ( ksobha or agitation). And that is ksobhana or the base of 
vibration which exists in tranquility yet excludes the indiffrrent 
part of the experient by the power of supreme consciousness. 

'*ndiPt qfgnvii-dtd-qd: 

jdtapi visisrksasau yadvimarsantaraikyatah 
krtarlhajayate ksobhadharo 'iraitatpraknrlitam. (88) 

This desire for creation is called here the base of agitation which 
takes birth yet obliged unifying with other vibration ( vimarsa ). 

ddtrd<l'd< fa ^Sfd 

faVc<4)'dKd: ^Tcf =tTW faxsj fafcfc*4fd I 
tatastadantaram j hey am bhinnakalpatvamicchali 
visvabijadatah savam bahyam bimbam vivartsyati.(89) 

■ i «. 

After this, that hidden knowable wants to be different. For this, 
from the world seed, this entire exterior image reflects. 
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+ Wdcrd <ftfd tT^TT 

^nH-H^Vdlu|Vci 'i^ui! ^Tf7fTr<rl: I 
ksobhyaksobhakabhdvasya satattvam darsitam maya 
srimanmahesvarenoklam guruna yatprasadatah. (90) 

That real nature of the state of agitable-agitation is shown by me as 
the grace of my teacher srlmanmahesvara. 

^TTffcr «hPT*fcfl ^cR*fft'-TTOTT^Tf E ®^ r 1 
prakrtam brumahe nedam bijam varnaacatustayam 
napiyoniryato naitatksobhadharatvamrcchati. (91) 

Now to discuss about the presented-these four syllables (R, R, Lr, 
Lf) Are neighter seed nor vegina, for these don’t become the base 
of agitation. 

3TT?*F^ ^ -faSTFrElT drtlWdM*2d[cHd>^ 

HPjfcd dcdrq^T^- TtdRFTT^ I 

atmanyeva ca visrantya latproklamamrialmakam 
ittham prdguditam yattatpancakam tatparasparam. (92) 
ucchaladvividhakaramanyonyavyatimisranat 


Thus the already said fives (a,i,T,u and u)’appear in various forms 
and colours for its mixture. That which is spanda (throb) at 
anutlara and that which is ecstatic bliss, culminates amazingly by 
the collision of desire and the external ization of desire. 


1. fives are anutlara, iccha Isana, unmesa and unatariipa. 
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■EfUjcrH: t=R: 

yo ’nuttarah par ah spando yascanandah samucchalart. (93) 
tavicchonmesanghattadgacchato ’tivicitratam 

That which is spanda at anuttara and that which is ecstatic bliss, 
culminates amazingly by the collision of desire and the 
externalization of desire. 

3t jcd’tH-^fddl frotfara I 

fsn^Wfrrfd 

anuttaranandacitl icchasaktau niyojite, (94) 

trikonamiti tatprahurvisargamodasundaram 

When anuttara and ananda, which are the essential forms of c/7, 
join the power of will ( icchasakti ), it is called (by scholars) a 
triangle which is much beautiful than visarga' and amoda. 

atjcdiH-^I+d’) cT3f I 

M u ifgrc(*i)f|"i : ‘msrfT^tfrn^ 

anuttaranandasakti l air a rudhimupagate. (95) 

trikonadvitvayogena vrajatah sadarasthitim 

In that, when anuttara, ananda and sakti attain the growth (or 
germination), they attain the state of hexagon by adding two 
triangles. 


1. emanation, 2. delight 
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f^im^t: ^mf^Tsq-sd-ci : 

la evonmesayoge ’pi punastanmayatam gate. (96) 
kriyasakteh sphutam rvpamabhivyanktah parasparam 


When both (the same anuttara and ananda) attain assimilation 
again by joining the externalizing desire, they express mutually the 
burst form of the power of action, or burstforth the power of 
action. 

^'I'-A't'ld: serh-Tt ■*?: 'jWdt<f<^lcUru i 
^ icfcfl ci i "H i P i ^ d I I rV«t c^ 
icchonmesagatah ksobho yah proklasiadgaterapi. (97) 
te eva sakti tadrupyabhaginyau nanyathasthite 


By dwelling in the state of agitation, which is of desire and the 
extemalization of desire, both powers attain the nature of these, not 
by staying elsewhere. 

TSfTofRT ^cjpjfdl I 
^-«ji)dMdTAdi fWt 

nanvanuttaratanandau svatmana bhedavarjilau. (98) 
kathametdvatlmenam vaicilrim svatmani sritau 

srnu lavadayam samvinnatho ’parimitatmakah. (99) 
anantasaktivaicitryalayodayakalesvarah 


The question is - If anuttara and ananda are mutually devoid 
of division, how they attain the enormous amazing state within 
themselves? The answer is - Listen! This samvinnatha is 
boundless (or omnipresent) and the lord of art of appearance and 
disappearance of infinite diversified power. 
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ctjett I 

Ufaa7=i cf<'r^W^ 


asthasyadekariipena vapusa cenmahesvarah. (100) 
mahesvaratvam samvittvam tadatyaksyad ghatadivat 


If the lord (paramesvara) were stay with the body of one single 
form, he might have been left the state of mahesvara and supreme 
consciousness. 


^ftfr ■*r?ft h qftMtiret 


paricchinnaprakasatvam jadasya kila lakyanam. (101) 
jadadvilaksano bodho yato na parimlyate 


3TT9RT=c*J*f*T d t^ 

tena bodhamahasindhorullasinyah svasaktayah. (102) 
asrayantyiirmaya iva svatmasanghattacitratam 


To spread (out) and to reflect (in) (by the other) is the 
characteristic of root. Since the consciousness is outstanding than 
root, it is boundless. 

Hence, the powers which rise from the ocean of supreme 
consciousness, bear its own amazing collision as the ocean-waves. 

■WIcHtH 4;V,| 4d.4pM TFFrftat I 

Vs\k^ M VT%: fife 4!VI<*-<■): 

svatmasanghattavaicitryam saktmam yatparasparam. (103) 
etadeva par am prahuh kriyasakteh sphutam vapuh 

The amazing state of powers appears from its own pure collision, 
is called the absolute broken (burst) body of the power of action. 
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»TTffcT 

faVIjHc^Hd: W TTTTcn 
asmimascaturda.se dhamni sphutibhulalrisaklike .(104) 
trisulatvamatah praha sasta sripurvasasane 


When the three powers (desire, knowledge and action) burst at this 
fourteenth abode, that are called ‘ Trisula ’ by sasta in malirii 
vijayatantra. 


■pTT-s'Ji'ifH'i -=iWd 


niranjanamidam coktam gurubhistattvadarsibhih. (105) 
saktimauahjyate yasmanna saktirjatu kenacit 


This is called ‘ nirahjana' by the seer teacher. Because only 
saktimana reflects everywhere, power never reflects by any one. 


?tH Tti'ilf -cffd I 

yiPf'dRc*^: 

icchajnanam kriya ceti yalprlhakprthagahjyate. (106) 
tadeva saktimatsvaih svairisyamanadikaih sphutam 


The power of desire, knowledge and action, is the almighty 
Saktimana , expresses separately and bursts through His freewill 
etc. ' - 


•T 


etaltritayamaikyena yada tu prasphuretlada. 
,,na kenacidupadheyam svasvavipratisedhatah 


(107) 


After unification, when these powers vibrate (or throb), it do not 
express by anyone by dint of its own inherent quality. 

V.J ' 
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ci) cil h a: 5? ifVcifVci*! crfc^?JcT^r*^ 

f^TC~3R: I 

lolTbhutamatah saktitritayam tattrisulakam 
( yasminnasu samavesadbhavedyogi nirahjanah. (108 / 

Therefore this unified power is trisula (trident), yogin, by dwelling 
in this unity, transforms then and there into Niranjana, the seer. 




di$rvifcu«c=4^r^rsf-Tri i 

ittham paramrtapadadarabhyastakamidrsam 
bramhyadirupasambhedadyatyastastakatam sphutam. (109 


Hence it turns into the multiplicity of eight (i.e.8 x 8) by uniforrr 
starting from paramrta and passing through astaka bramht (th( 
eight state). 


: ^rr ^ y+ifAMdH. 

atranuttarasaktih sa svam vapuh prakatasthitam 
kurvantyapi jheyakalakalusyadvindurupinl (110, 

At this state, the power of Anuttara takes the form of bindu for tht 
impurity of knowable kala (one of the bondages) raises though thi; 
power manifests its form. 


1. Ri, R, Lr. e, ai, o, au are called varnastaka and brahml, mahesi 
kaumari, vaisnavT, aindri, yamya, camunda and yogesi are callec 
devyastaka. 
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■3ftcTFTT 

srf^n-TFT: y^iivi) ^T: fT WTt % H: I 

uditayam kriyasaktau somasuryagnidhamani 
avibhagahprakasoyah sa binduhparamo hi nah. (Ill) 


When the power of action reflects upon soma (the essence of 
ecstasy), surya (the sun) and agni (the fire) and we attain the 
indivisible Light, that is our absolute ‘bindu 


^ d^d-ci HI 

■«c^TTRI:**Tt ^TVTf=rdf?T^trqcFi: I 

tattvaraksavidhane ca taduklam paramesina 
hrlpadmamandalantahslho narasaktisivatmakah. (112) 
boddhavyo layabhedena vindurvimalatarakah 

The same Paramesvara said in the Tattvaraksavidhana (the 
scripture) - the power of man and the essential nature of Siva 
situated in the mandala (house) of heart-lotus, must be attained by 
the help of layabheda. Narasakti and Sivasvarupa are called in a 
single word -vimalalaraka bindu. 


ara ■3^2ffa*rn s R 


yo 'sau nadatmakah sabdah sarvapranifvavasthitah. (113) 
adha urdhvavibhagena niskriyenavatisthate 


This nadatmaka word (nada, the first vibration) situated in every 
creature, dwells in this inactive lower-upper portion. The first 
word ‘a’ is immanent. 
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fScrlK^J^lP; r«d<+dtP;^' ^ ^ I 

"F^t -g^mt iJMId ^ 

hladataiksnyadi vaicitryam sitaraktadikam cay at. (11 
svayam tannirpekso ’sau prakaso gururaha ca 

That, which is with ecstasy etc. and with white blood etc., is tl 
same absolute Light. This is said by the spiritual teacher also. 

■*P=r Fj*rf "d Ffrdt drf^d^rfFRT^'sfq ^ i 

H d'rtWIVIlfSdl TRF: 

f^nrorfFd fd^f ^ FTfgTrm yM>md i 
yanna suryo na va somo nagnirbhasayate 'pi ca. (11 
na carkasomavahriinam tatprakdsadvina mahah 
kimapyasti nijam kim tu samvidittham prakasate. (11 

This is samvid (supreme consciousness) which is reflecting in th 
way, which is neither reflected by the Sun, nor the moon,nor tl 
fire, for the sun, the moon and the fire can not attain its flan 
without this Light. 

Tt^mr •rnfct i 

svasvatantryaprabhavodyadvicitropadhisangatah 
prakaso yati taiksnyadimavantaravicitratam. (11 

This light, out of its attainment with amazing splendours whi( 
reflect through (its own) freewill, attains abstract amazings like i 
intensity etc. 
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^ftrcT: memi ■qf«r 
•qWpTT^: WlfadlH, I 

durdarsano ’pi gharmansuh patitah pathasam pathi 
netranandatvamabhyetipasyopadheh prabhavitam. (118) 

Look at the effect of the splendour-when the farsighted sun reflects 
into a pond etc., it soothes the eyes. 


■fffaftTdrm ■cfT^TFtcT I 


suryadisu prakaso ’savupddhikaluslkrtah 
samvitprakasam mahesamata eva hyapeksate. 


(119) 


This light has been polluted by the splendour in the sun etc. So it 
expects (awaits) the light of supreme consciousness. 

ycFfrvrrttii 

■g^T^m^ETrTTTrarN cictfrM i 

prakasamatram suvyaktam surya ityucyate sphutam 
prakasyavastusaramsavarsi tatsoma ucyate. (120) 

The sun is said as well-expressed light, this is clear. And which 
rains the essence of this light is called the moon (or soma). 
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ymuifHc*ii&: ^fr4 -£r4 

eft f^*Tcft I 

^lW<p-]V^Hl^ldcK-iil'4l'-^sldi 'tdH, 
cTcfr ^cHP^M f^^-TT^: imAP^d: I 
-^5-4 ^T* 7Tcv4 y HIc^Am cTc^ 

siirya pramanamityahuh samam meyam pracaksate 
anyonyamaviyuktau tau svatanrdvapyubhau sthiiau. (121) 
bhoktrbhogyobhayatmaitadanyonyonmiikhatam gatam 
tato jvalanacidrupam citrabhanuh praklrtitah. (122) 

yo 'yam vahneh param tattvam pramaturidameva tat 

The sun is called proof and the moon is to be proved. Though they 
are independent but they stay mutually together. They are 
relatively mutual as enjoyer, to be enjoyed and both. So the 
essential nature of flaming consciousness is called citrabhanu or 
fire. This essential absolute element of fire is actually the 
experient, knower. 

WcFt-lc^IcyHIdWdl PctPdAi 
samvideva tu vijheyatddatmyadanapeksinl. (123) 

svatantratvatpramdtokta vicitro jheyabhedatah 

The supreme consciousness is the absolute for it recoinciles with 
the knowable. It is called experient for its freedom and that 
experient is amazing for it is different from knowable. 


somamsadahyavastutthavaicitryabhasabrnihitah (124) 
tata evagniruditascitrabhanurmahesina 


The special fire is called citrabhanu by the lord which turns 
special by the appearance of bom amazing produced by the partial 
flammable thing of soma. 
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■fwfdHfdltfHt-Hlfd ■JTRTT TCTTt-’S^STd : 
jneyadyupayasarighatanirapeksaiva samvidah. (125) 
sthitirmatahamasnriti jhata sastrajftavadyatah 

The state of supreme consciousness T Am’, absolute from the 
knowable etc. means and collision is called pramata , the experient 
or the knower. By this, the knower is used for super consciousness 
as the knower of scripture, among human beings. 

3T5T Tjyt -qcft sHdlj'MdlcHI ^tcT: I 
•T ^ ^TT sTTcJcTT y],4»1 H *) 

ajha evayato jhdtdnubhavdtmd na rupatah. (126) 
na tu sa jhalrta yasyam suddhajheyadyapeksate 

He is not knower who knows not through his essential nature but 
experience. This is not the state of knowledge from whom pure 
knowable etc. are expected. 

cnprt ^yrr«ti i 

lasyam dasayam jnatrtvamucyate yogyatavasat. (12 7) 
manataiva tu sa pracyapramatrparikalpita 

In that condition, this is called the stale of knowledge or 
knowledgehood due to ability. (Actually) that is the state of 
evidence imagined by the foreknower. 

■nf^r ^Tcft Tjprf 

ucchalantyapi samvittih kalakramavivarjanat. (128) 
uditaiva satl purna matrmeyddirupini 

The supreme consciousness is full and perfect, devoid of evolution 
of time, though enjoys the forms of knower and knowable. 
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•qrerrf^g; t^rr ^letyfi-ctki^M'irddi i 
Hdl'TM*yu|c|^irw ^ Ml=f)r=i yM£ld 
pakadistu kriya kdlaparicchedatkramocita. (129) 
matantyaksanavandhyapi na pakatvam prapadyaie 

The action like cooking etc. is called krama , order, or lineage due 
to the evolution of time. If it goes devoid of cooking, it is not 
called the action of cooking. 

^c«r y'<?m/TcrcT^Fr f*«rar i 

arfy i 

ittham prakasatattvasya somasuryagnita sthita. (130) 
api mukhyam tatprakasamalratvam na vyapohyate 

Thus the main being of lightness never disappears or vanishes 
from the light element though it consists of soma, surya and agni- 
state. 

Trqf Ticyem ^rq ^4 drtj4 i 

qrdcqr ■qm ffstcPt. I 

y+IVl'tF'M driJI£<l«'^ TTT^rqftf^qT: 
esdm yatpralhamam rupam hrsvam tat surya ucyate. (131) 

ksobhanandavasaddirghavisrantya soma usyate 
yattatparam plutam nama somananddtparam sthitam. (132) 
prakasarupam tatprahuragneyam sastrakovidah 

Its first /zrmj'-form is called sun. It is called soma 2 , because it 
rests for a long while in the bliss out of agitation. It is called pluta 3 
because it is beyond ecstasy and bliss. The scholars term it light of 
the fire-form, or firesome light. 


1. Short in stature, 2.ecstasy, 3.floating 
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3T3T TW1VIHM *TPT^f -^rfcT I 

Wet TTPF^ rvicffa-Jiul -ReT: 

atra prakasamatram yatsthile dhamatraye sati. (133) 
uktam vindutaya sastre sivavindurasau matah 

The pure light is called bindu 1 in the scripture after settling all the 
three stations as ecstasy, sun and fire. This is considered as Siva- 
bindu. 


TeTFT: q 

makaradanya evayam tacchayamdtradhrdyathd. (134) 
ralahah sasthavaisargavarnarupatvasamsthitah 


This (bindu) is different from makara. This is merely its shadow. 
This consists of the syllables ra, la and ha. 


tjtt Wm^*5T*rqT^fr wt: i 

cT^ TRTFcteTK: Tfttswt t»tT5^ER)sfq ^ 

Hear a e va rephamsacchayayanyo yatha s varah. (135) 
tathaiva mahalesadah so 'nyo dvedha ’svaro 7 pi san 

As the ikara converts into other vowels due to the shadow of 
repha-amsa, so inspite of being vowel, a converts into am and ah, 
two forms due to the touch of ma and ha. 


^tt sWcTT d^fc-ldfl w 

asyantarvisisrksdsau ya prokta kaulikipara, 
saiva ksobhavasadeti visargatmakatam druvam 


i 

(136) 


Akara (the alphabet ‘A’, which is the form of anuttara) transforms 
into visarga (emanation) with absolute certainty out of agitation. 
Its quality of emanation is called para kaulikii. 


l.the dot 
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Wrf ^ f5Tf?R:TrrF5r I 

^cTT rl^HK^d l c tiK<?'fM u n 

uktam ca trisirahsastre kalavy apty ant ac arcane. (137) 
kala saptadasi tasmadamrtakararupini 

fdflWdr I 

v^Fird fBpfTrfcf^crr <j ■??! 

paraparasvasvariipabindugatyd visarpita. (138) 

prakasyam sarvavastiinam visargarahita tu sa 
yird-ddju^fci'+.i ^ ■grr^T^sIcr^rr ctm i 
fwrfyT^f^ - tj ‘'TTT ^jrsfeTdtfd t* 
saktikundalika caiva pranakundalika tatha. (139) 

visargaprantadese tu para kundaliniti ca 
fticiczft^fcr ttttt i 

sivavyometi paramam brhmatmasthanamucyale. (140) 
visargamatram nathasya srstisamharavibhramah 


It is said while discussing the phase-expansion-principle that, the 
seventeenth phase or aspect (kala) vibrates in the form of apara 
svasvarupa bindu. Its essential form is amrla (non-death). This 
gives light to everything. When this is devoid of emanation, this 
takes the form of saktikundalika (the serpent power) and 
pranakundalika (the serpent force), and at the last stage of 
emanation, this is parakundalini (beyond the form of serpentine). 
That will convert into the absolute state of Brahma named 
Sivavyoma. That illusion between creation and destruction is only 
the emanation of the Absolute, the Lord. 

wicHd: TsiTcqpT *<=n<rH8^qY 4uPkfl t^rfd: i 
svatmanah svatmani svatmaksepo vaisargikT sthitih. (141) 


My own nature in emergence by me within me is emanation. 
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twf aTR^TRreryTFTcT: 

F?T: Tirofr ^T-^5R ^ 4-LlvfV-^ I 

visarga evamutsrsta asyanatvamupagatah 
hamsah prano vyahjanam ca sparesasca paribhasyate.(l 42) 
♦ 

This is emanation which is known as hamsa, prana , vyahjana and 
sparsa (swan, breath or life force, consonant or manifesting and 
touch respectively) when it emanates and takes gross form. 

arjccTt te ctterercrrpte 

anuttaram paratn dhama tadevakulamucyate 
visargastasya nathasya kauliki saktirucyate. (143) 

Anuttara, is the highest plane of reality. That is known as akula'. 
His state of manifestation or emanation (visarga) is the kauliki 
power (Kauliki sakti) of the supreme Lord. 

fcRt'fcn ^ ten 

wte^tftetTtewnteTT te^rfor^rfcr: i 
visargata ca saivasya yadanandodayakramat 
spastibhutakriyasaktiparyanta procchalatsthitih. (144) 

The state of manifested vibration or throb in order to attain the 
bliss 2 till her power is the emanating state of kauliki 3 -power. 


1. kula is Sakti and akula is Siva, 2. Wonderful joy of creativity, 

3. all-transcending light of cosciousness, this Sakti manifesting 
herself in 36 tatvas. 
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fau'f TJ=r dl^MKlfiS^clIcKIcHcb: 

1WI : I 

visarga eva tavanyadaksiptaitavadatmakah 
iyadrupam sagarasya yadanantormisaniatih. (145) 

As infinite waves of an ocean appear as different to ocean but 
actually one, so the expanded form of emanation appears different 
but united with the one, absolute. 

3T?r fa u mTs ^-R-sq^F : 

^mcro^rfitfcT wtararenjsx 1 

ala eva visargo 'yamavyaktahakalatmakah 
kamatattvamiti srimatkulaguhvara ucyate. (146) 

So this emanation is called kamatattva (the principle of desire) 
which is unexpressed, of the syllable of ‘ha\ the phase-as is total 
in the scripture kulaguhvara sasta. 


-5 wtHttU u lc=(WdH, I 
era f^raf ■^raTtrra 

yattadaksaramavyaktam kantakanthe vyavasthilam 
dhvanirupamaniccham tu dhyanadharanavarjltam ’ (147) 
tatra ciltam samadhaya vasayedyugapajjagat 


That syllable, which rests in the throat of kdnla unexpressed, is the 
form of sound, or of sound-form and is devoid of concentration 
and contemplation without any desire(that ha emanation). One can 
control the entire world by absorbing the mind in that. 
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3TcT Tr^ t?8TfcT: I 

dScHlicrUKlHi ^Tf^TFrTcT^T -f**TfcT: 
ala eva visargasya hamse yadvatsphuta sthitih. (148) 
tadvatsanuttaradinam kadisantataya sthitih 

Hence the clear state of hamsa in emanation is same as the state 
from ka to sa in the amt tar a etc. 


■qfcT: i 

Tfo^T^WrrRTT^rr T3^fT5t ^t«Tt 
anuttaratkavargasya siitih pahcdlmanah sphut am. (149) 
pahcasaktyatmatavesa ekaikatra yathd sphutah 


As the creation of five-letter group of ‘k’ syllable is clear, so the 
entry (or absorption) of five powers in each letter (or syllable) also 
gleam. 






I 




icchasakteh svasvarupasamsthayd ekarupatah. (150) 
cavargah pahcasaktyalma kramaprasphutatatmakah 


^TT <id-dl 


yd tukta jheyakdlusyabhakksipracarayogatah. (151) 
dvirupayastato jatam la-tadyam vargayugmakam 


unmesatpadivargastu yato visvam samapyate (152) 


The group of ca appears out of uniform will-power which rests in 
its essential nature, this group is full of five-syllable-power and 
due to this the krama 1 is clear. That is said as full of the dross of 

1 /• 

1. A system of Saiva philosophy in its own right. According to 
ksemaraja, it stands for the succession of the cyclic consciousness 
of emanation, sustenance and withdrawal. 
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knowable, produces two groups of la, and la , the two forms out of 
the unity of dynamic and static desire or will. And the group of pa 
appears out of the externalizing of iccha sakti , the power of will, 
that group ends the world. 

-*TcT: 

jheyarupamidam pancavimsatyantam yatah sphutam 
jneyatvdlsphutatah proktametavatsparsarupakam.f 153) 

Since this form of knowable is broken up to twenty five syllables, 
so this is called touch for this is knowable and burst. 

■’7T £*rr ^fncn?gfvrar^cr: 
tit ftyryV-gtsfi ^nfrr ^irHcii^ i 
icchasaktisca ya dvedha ksubhitdksubhitatvalah 
sa vijatlyasaktyamsapronmukhlyali yatmatam. (154) 
Tft^TTTftm?fr^T^T^J B! T^f%tTTT 
f^rTcfWrgtgc^T TTrEt ^ I 

saiva sJghralaropallajneyakalusyarusild 
vijatlyonmukhatvena ratvam latvam ca gacchati. (155) 

tadvadunmesasaklirdvirupa vaijatyasaktiga 
vakaratvam prapadyela srstisarapravarsakam. (156) 

The power of will, which is considered as of two forms -- shaken 
and unshaken, converts into letter ya by tending towards non¬ 
familiar power aspect. Then it converts into ra and la quickly out 
of it knowable dross and tendency towards power again. In the 
same way, the powers of externalized will of both forms attain the 
form of va (the letter) by attaining the victorious power as rain of 
immortality. 


104 


SRITANTRALOKAH 


^f^^rf?RTr?44cft ^TCT I 
icchaivanuttaranandayata sighratvayogatah 
vayurityucyate vahnirbhasanatsthairyato dhara. (157) 

This is will, by combining anuttara and ananda which is called 
air, due to its quickness, called fire due to its nature to spread and 
called earth for it is static. 

^ ttct fanvUci 

idam catuskamantahsthamata eva nigadyate 
icchadyantargatvena svasamaptau ca samsthiteh.(l 58) 

Therefore these four letters (ya, ra, la and va) are called self- 
contemplated, for these rest in the will etc. and stay in their ends. 

^fr^Hrq^rn^ 3in|: afrh-TTaHiicHHiHfw i 
sajatJyakasaktJnamicchadyana ca yojanam 
ksobhatmakamidam prahuh ksobhak$ebhatmanamapi. (159) 

The unity of powers is called agitable; the family of these powers 
consists of agitable and unagitable. 
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ST^crTT^T UMIcA t5?Rft 'nfrT: 

3T3ctTT qcn^di I 

anuttarasya sajatye bhavettu dvitayl gatih 
anuttaramyatlatraikam taccedanandasutaye. (160) 
'5 v rf^ H TfcT citi)q’f’T: «i) "*-11 ch 'ti: : 

aTjrrarjau *TT*r fstffcmfq i 

■=T ^Wf»<T cT^T SflW fq^FJcrreTcRcTT 
prabhavisyati tadyoge yogah ksobhatmakah sphutali 
atrapyanuttaram dhama dvitTyamapi sutaye. (161) 
na paryaptam tada ksobham vinaivanuttaratmata 

Anuttara has two movements of its familiar unity, one of which is 
capable to create Anuttara Ananda (the intense delight of supreme 
consciousness), and second causes agitation when it unites with 
Anuttara. Here also the second movement of Anuttarta is not 
proper for dhama. In this time, the state of Anuttara maintains 
without agitation. 

-qr <♦>°ti 4Ttt -qT ^fwr i 

fsTOT 'MM^MFIdl 

iccha yd kramana hind yd caistavyena rusita. (162) 

sighrasthairyaprabhinnena tridha bhavamupagata 
at fa d rft) -4) fci d fa fd fasrtr^ i 

Ht^dt-qi dlsjyqtcqiqft^: 

anunmisitamunmilatpronmilitamiti sthitam. (163) 
isyamanam tridhaitasyam tddrupyasyaparicyuteh 
crtq- Wi*>huii ^idtwid^qiH'Jii^tdi i 
■^fr^rfsq fsa^ct ^--q—Hfadq 

tadeva svosmana svdtmasvdtantryaprerandtmana. (164) 
bahirbhavya sphutam ks ip tarn sa-sa-satritayam sthitam 

Hence this will bursts into three forms out of its dynamism and 
stillness, for it unites with action and also with actionless, (i.e. 
devoid of action). These three are anunmisita, unmisita and 
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pronmllita. They never leave their positions, inspite of that three 
kinds of desire-potency dwell in them. The same, inspired by its 
freewill, appear out of its outer form of heat, turn into three shaken 
letters sa , sa and sa. 




cTcT 

3T*Jcf ^ rrt *TTR 
tat a eva sakare 'sminsphutam visvam prakasate. (165) 
amrtam ca param dhama yoginastatpracaksate 


Hence the world reflects vividly in these (group of) ‘ sa ’ syllables. 
yogins call this absolute state (to stay) of amrta. 


merger^ 


ksobhadyantaviramesu tadeva ca paramrtam. 
sltkarasukhasadbhavasamavesasamadhisu 


(166) 


tadeva brahma paramamavibhaktam pracaksate.(167) 


The same paramrta, at the beginning and the end stations of 
agitation, is felt as pleasure, goodness, unity and meditation. This 
is reffered by the seers as absolute, undivided brahma. 
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VlR-dVir+dM^lc^4d®Vl^»MffHtTPT^' I 
uvaca bhagavaneva tacchnmatkulaguhvare 
saktisaktimadaikatmyalabdhanvarthabhidhanake. (168) 

f^Ndcc^HH-=+>U9M ct^T -?%Tc?I^nf^Tcr^ I 
kakacahcuputakaram dhyanadharanavarjitam 
visatattvamanackakhyam tava snehatprakasitam. (169) 

The lord himself said in Srimat kulaguhvara, by attaining the 
immortal saying out of the unity of Sakti and Saktimana, that (0 
Deity!), I, in the form of closed beak of crow, devoid of 
concentration and contemplation, out of your affection, reflected 
the poison which too is devoid of its essence. 

■'jyftTT ctcET TtTfRrsMd 

fara-Pt -dl^d <Tcrd TtfcT I 

kamasya purnata tattvam sanghatte pravibhavyate 
visasya camrtani tattvam chhadyalve 'noscyute sati. (170) 

The mystery of the fullness of sexual art is felt in copulation and 
the enormous essence of amrta (is felt) when the divergence of the 
individual soul destroys. 

azmsft Vlfa-dWM ■Aj^Kaitl^OK^S: 

acvci d^-M trt-^R^ i 
fdVdHil cTFTTcF^tsicT: 
vyaptrl saktirvisam yasmadavyaptuschadayenmah 
nirahjanam param dhdma tattvam tasya tu sahjanam. (171) 
kriyasaktyatmakam visvamayam tasmatsphuredyatah 

Nirahjana is the highest state principle (parama dhama). This 
world of action - power is his sahjana form. It vibrates by its own 
power. (Nirahjana is qualityless Absolute and sahjana is 
qualified). 
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S -ctSI ^FTpeft f=T^ sll-i fq>MI ■pTT-^FTH, I 

U.drtqUHl^!: fTT^t ^ST^ 

iccha kamo visam jnanam kriya devi nirahjanam. (172) 
etattrayasamavesah sivo bhairava ucyate 

These, desire means passion, poison means knowledge and the 
leity of action, are niranjana. Siva , the unity of this trio, is called 
lhairava. 

3T? TFfs ■dvMFftfrf ^3rrj: I 

faqdor^ ■q *]jr ^ fqrq ■q ^ 

W: ^TcT U.dI^rHfd ^TTdTTqi I 

atra rurhim sada kuryaditi no guravo jaguh. (173) 
visatattve sampravisya na bhutam na visam na ca 
grahah kevala evahamiti bhavanaya sphuret. (174) 

Ve should always contemplate on this-as is said by our teachers. 
Vhen we enter into the principle of poison, nothing like past or 
loison appears, only the a/?am-feeiing delights. 

■q^ctpf qugoiu'Tvqy ^iWd fRt tmddl 

fqifcfd ^fr fficjdt i 

ct«nf^ tT^Rr qwifa^mfa-d*<flRdi 
nanvalra santhavarnebhyo janmoktam tern santhata 
katham syaditi ced brumo natra santhasya sotrta.(l 75) 
tathahi lalraga yasavicchasaktimdirita 

■Mcr=M ^qun^XRldoq -dcf: 

saivasute svakartavyamantahstham svestarupakam. (176) 
yaltvatra ru$anaheturesitayam sthitam tatah 
bhaganna prasavastajjam kalusyam tadvapusca tat. (177) 

The question is - here it is said about birth from syllables (letters) 
of six-quality-group, then how does its impotency occur? (i.e. why 
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such letters are called impotent?) So we state on this topic-this 
group of six letters is not progenitor but the will power dwells in it, 
produces these intrinsic letters out of its duty and essential nature. 
Here, the cause esitavya of riisand is static. So, one part of it 
cannot be pregnant. The dross, produced from it, is the same body 
of it. 

'n' tr 3 =+>dii• mV in: l 

jheyarusanaya yuktam samudayatmakam viduh 
santham ksobhakataksobhadhadhamatvabhavayogatah. (178) 

Due to absence of agitability and the recipient of agitation, this 
group, full of arusana of knowable, is called the group of six 
letters. 

^Mfcr i+fvrci i 

etadvarnacatuskasya svosmanabhasanavasat 
usmeli kathiiam nama bhairavenamalatmana. (179) 

The pure Bhairava addressed it, the four letters, as heat, for these 
reflect by its own free flame. 

kadi-hanlamidam prahuh ksobhadharataya budhah 

Scholars consider the letters-from ka to ha- as the basis of 
agitation. 

■zfrPrenW cTWft ■qKf 9T5^ i 

yonirupena tasyapi yoge ksobhcmlaram vrajet. (180) 
tannidarsanayogena pahcasattamavarnata 

That also combines with the vagina produces next agitation. On 
this principle, the fiftieth letter ‘ksa’ originates. 
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paficavinsakasamjheyapragvadbhumisusamsthitam. (181) 
catuskam ca catuskam ca bhedabhedagatam kramat 
3TTO i 

adyam catuskam samvitterbhedasandhanakovidam. (182) 
bhedsyabhedarudhyekaheluranyaccatustayam 

There are four groups of each on the basis of divergence and non¬ 
divergence that exists in the perspective of twenty five letter’s 
right knowable group. The first quadriple explains the divergence 
of supreme consciousness. The second quadriple produces growth 
(or germination) of the non-divergence in the divergence. 

^c«T vigufalrf dcU'cf fcKJTii "JCT I 

ittham yadvarnajatam tatsarvam svaramayam pura. (183) 
vyaktiyogadvyanjanam lalsvarapranam yatah kila 

Hence the group of letters is primarily svara or vowel before 
expression. It is consonant after expression, but svara is its life 
force. 

-rjet wigufudcft i 
<TT TJcf gvsm: 

svaranam satkameveha irtulam syadvarnasantatau.( 184) 
saddevatdstu ta evaye mukhyah suryarasmayah 

Only (first) six vowels are the roots (prime) (of light) of letter- 
groups. They are actually six deities, supreme rays of sun. 
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AUluilAd *T?T: I 

3TcfrS3I dlv-ffadA dl-stF-H ^Tg: 

sauranameva rasm xnamantascandrakala yatah. (185) 
ato ’tra dirghatritayam sphutam candramasam vapuh 

Since candrakala (phase of moon) dwells within the sun-rays, 
therefore in these off-spring of three vowels, three bodies of moon 
(a, 1 and u) do express. 

"FTF -^TFsfr ■AW HIMtH, I 

’-iW^oi 'MAq'mAd ^fc<^icfiod^R-KRT: 
candrasca nama naivanyo bhogyam bhoktusca naparam. (186) 
bhoktaiva bhogyabhavena dvaividhyatsamvyavasthitah 

■etetpt q % •»-fr r ^r ^rpricjn fF rtct i 
sraf Mrdf< -qr ttlFt ■LlY'drqJi^d 

ghatasya na hi bhogyatvam svam vapurmatrgam hi tat. (187) 
ato matari ya rudhih sasya bhogyatvamucyate 

Candra (the moon) is simply a name and nothing else.lt is the 
enjoyment of the enjoyer only. This is enjoyer who differentiates 
himself as two forms, the enjoyer and to be enjoyed. The thing ‘to 
be enjoyed’ is not the subject of enjoyment of the body but of the 
experient. Therefore the germination or growth within the 
experient is the thing enjoyable for the enjoyed. 

■H4^i<d^udi w<f 'HjjqfM-ctsiftch cT«rr 
anultaram p a ram rsyap aramarsakabhavatah. (188) 

sanghattarupatam praptam bhogyamicchadikam tatha 

This is anuttara who transforms into ‘to be enjoyed’ when this gets 
the collision-form out of the suggestive-suggested emotion. The 
desire etc. also converts itself into this form similarly. 
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vfrrqcTt I 

^ =fT8ZTtf 


anuttaranandabhuvamicchadye bhogyatam gate. (189) 
sandhyaksardnamudayo bhoktrrupam ca kathyate 


The desire etc., when become ‘to be enjoyed' produced from 
anuttara ananda , the twilight letters appear viz. e, ai, ya, va, etc. 
This is called enjoyed form. 


t i-frrVr^ ttct tTcn-^r snlwa 


anuttaranandamayo devo bhoktaiva kathyate. 
icchadikam bhogyameva tata evasya saktita 


(190) 


The deity, who is the form of anuttara and ananda, is called the 
enjoyer. Desire etc. are subjects of enjoyment the powerhood 
comes from itself. 


*ftrq vfl?T<TR cfta ^ vfPFcTT astcjd: 
3T?T: -cnron ^rrt 


bhogyam bhoktari llnam ced bhokla tadvastutah sphutah. (191) 
atah sannam trikam sarani cidisyunmesanatmakam 


When the ‘thing enjoyed’ merges into enjoyer, the enjoyer is the 
reality which bursts actually. So, the trio of consciousness, will 
and the start of world-process is the essence of six’s (i.e. a. a etc,). 


dfc*'* ■^rf vifVcl: 

tadeva tritayam prahurbhairavasya par am mahah.(192) 
tattrikam paramesasya purna saktih praglyate 


these threes are called the supreme glow of Bhairava. The trio is 
called the whole power of Paramesvara. 
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fdVd^ld-dldd-ctkd^ ^m»iWI-HHH 
tenaksiptam yato visvamato 'sminsamupasite. (193) 

visvasaktavavacchedavandhye jatamupasanam 

Since the creation of world takes place from that, the worship of 
that become the same as the worship of partiess, world power 
Paramesvara. 

?r^sr Hfe^dldlfdfd d!<=H I 

ityesa mahimaitavaniti tavanna sakyate. (194) 

aparichinnasakteh kah kuryacchaktiparicchidam 

Thus we can not say, this is His glory and this is His expansion (or 
limit), for who can catch the limit of the power of Paramesvara 
who is all-powerfull, omnipotent. 

<) i.^cd<cd ci: I 

tasmadanuttaro devah svacchandyanuttaratvatah. (195) 
visargasaktiyuktatvatsampanno visvarupakah 


This way, for the sake of freewill and anuitarahood , the deity as 
anuttara became this world-form of the power of visarga, the 
emanation. 


■per I 

fETRTTfrfctr PlfMdr: 

I'+m'lfdMd! 


evam pahcasadamarsapurnasaktirmahesvarah. (196) 
vimarsatmaika evanyah saktayo 'traiva nisthitah 
ekasitipada devT hyatrantarbhavayisyate.. (197) 


So, Mahesvara is all powerfull with fifty touches ( amarsa). He is 
one, full of vimarsa (power, throb) and present wholly. All other 
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powers dwell in him. The deity of eighty one movements (steps) is 
also immanent in Him 1 . 



TT^rf^T: ft 


ekamarsasvabhavatve sabdarasih sa bhairavah 
amrsyacchayaya yogatsaiva saktisca matrka. (198) 
ftr hiTc-hI 

cj ^ y^grm^Tfr’q^FT 

sa sabdarasisanghattad bhinnayonistu malinl. 
pragvannavatayamarsatprthagvargasvarupini. (199) 
ekaikamarsarudhau tu saiva pancasadatmika 


The wordfull Bhairava with one more touch is power himself for 
He is full of shadow of vibration 2 , also He is matrka , the power of 
letters. That power is Malinl for it is proportional to word-ness and 
of different vagina. It transforms into separate syllable-form for it 
touches with fresh quality as it does before. By germinating on 
each amarsa, it grows with fifty letters. 


ittham nadanuvedhena paramarsasvabhavakah. (200) 
sivo matapitrtvena karta visvatra samsthitah 

Thus Siva of the nature of seizing [paramarsa) is present every¬ 
where as the deer in the forms of mother and father, for he 
embraces nada. 


1. The same we first find in Matahga Tantra in 8 ,h century which 
Abhinavagupta quotes repeatedly, 2. The awarness of Siva. 
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fauT Tjor -srnWr^-q -g^: i 



visarga eva sakto 'yam sivabindutaya punah. 
garbhikrtanantavisvah srayate 'nuttaratmatam 


( 201 ) 


This sakta again transforms into Anuttara by possessing the 
infinite world in her consciousness in the form of visarga-siva 
bindu 1 . 


:TTTt *T: Trot: I 

aparicchinnavisvantahsare svatmaniyahprabhoh. (202) 
paramarsah sa evokto dvayasampattilaksanah 

The vibration, takes place in the soul of lord, is characterized by 
dual treasure, and this soul is nothing but the essence of the end of 
undiscerned, continuous world. 

3tjrd rfa w'Tf^ fenfa i 
M-UHvff f^Tf: 

anuttaravisargatmasivasaktyadvayatmani. (203) 

paramarso nirbhartvadahamityucyate vibhoh 

The manifested vibration is called aham (ahanta or individual self) 
which (the vibration) causes vibhu (the omnipresent) depends on 
anuttara , full of emanation, the self (light) of Siva-Sakti co¬ 
existent-form. 


1. Siva whose essential nature is sakti or power, so He is named 
sakta means one can approach Siva through his Sakti, this way is 
also called sakta, and this is emanation, forSzva and Sakti form the 
state, derived by two perpendicular dots. 


116 



SRiTANTRALOKAH 


3T3oTTraT U^ld^f-dl I 

y^igdiv'lqfa^ij^A fiT fqcftaet 
anuttaradya prasrtirhanta saktisvarupinl (204) 

pratyahrtasesavisvanuttare sa nillyate 

crf^ vrWt Trrjrcrt: ^ i 

doH-^JllHld ^Tc«r4 f^HjqT TmjzfaffcT: 
sffqtfVrermrt^i vi=+-c>: ^tjfcrrarfcn 
tadidam visvamantahstham saktau sanutlare pare. (205) 
tattasyamiti yatsatyam vibhuna samputikrthih 
tena sntrlsikasastre sakteh samputitakrti. (206) 

That expansion, in the form of power from anuttara to letter ha, 
merges again into anuttare by capturing entire world. Thus this 
world is in the power and that power is in anuttara Parma Siva. He 
is in herself. This state is settled by the Lord. So in the scripture 
Paratrisika, sakti is called as a form of capturing. 

wfatrft *nfct qfg?4 cT5nfq ufagi 

d^dfr=1d4 S'-SqTilc'WSiy-llddi OdH. I 

samvittau bhati yadvisvam tat rap i khalu samvida 
tadetattritayam dvandvayogatsarighatatam gat am. (207) 
ekameva par am rupam bhairavasyahamatmakam 

The world, that which reflects in the supreme consciousness, too 
possesses within samvida out of its collision by mutual conflict. 
This collision is the essential nature of Bhairava. This is non-self¬ 
form of the self. 
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'TTw-fT: t-lef* cirf^- i 

visargasaktirya sambhoh seltham sarvatra vartale. (208) 
tala eva samasto 'yamanandarasavibhramah 

Thus, that, which is the emanating power (the power of emanation) 
of Siva, is present everywhere. From that vibrates this entire 
Ananda Rasa, the ecstatic rapture. 

cr«rrfF ctt i 

zrrtft w^rFrctT 

smr^TfVcT: &£tY*Fcn '^TcT: ^5T=T: 1 

tathahi madhure glte sparse va candanadike. (209) 
madhyasthyavigame yasau hrdaye spandamanaia 
anandasaklih saivokta yatah sahrdayo janah. (210) 

when He is lost in a state of ecstasy by listening a song or with the 
touch of sandal etc., the state of vibration rises in the heart is called 
Anandasakti, by dint of which a human is called sahrdya, an 
asthete (one who is attuned with heart). 


TJff V^dHe) 

purvam visrjyasakalani kartavyam siinyatanale 
cittavisrantisamjrto ’yamanavastadanantaram. (211) 
drstasrutaditadvastupronmukhatvam svasamvidi 
Pdod-Hd'ltHIHWd: VrrsRl)exrrr«vrCTc»t^': I 
d si) -4,^ cd d S4cjfl <il 

cittasambodhanamoktah saktollasabharatmakah. (212) 
lalronmukhatvaladvaslusanghalladvasluno hrdi 
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fwrf: Wra-TO: Tt: I 

rudheh piirnatayavesanmitacittalayacchive. (213) 
pragvadbhavisyadaunmukhyasambhdvyamitatdlayat 
cittapralayanamasau visargah sambhavah parah. (214) 


First of all, this dnava (i.e. emanation) consciousness becomes 
tranquilled by submitting all its duties to the fire of void. Then it 
calls the things dwell in its supreme consciousness as 
cillasambodha. This is full of sakta (supreme consciousness’s) 
ecstasy. This is actually last sambhava visarga (emanation of siva 
consciousness) named cittapralaya (i.e. dissolution of self) comes 
out from the unity of finite self and Supreme Consciousness which 
has a tendency towards the cinsciousness of the self and the matter 
as well. 


tattvaraksavidhane 'to visargatraidhamucyate 


Hence this emanation is considered (and termed) as of three kinds 
(tri-form of emanation) in the system of tattvaraksa (preservation 
of principle). 






hrtpadmakosamadhyaslhastayoh sanghatta isyate. (215) 
visargo 'ttlah sa ca proktascittavisrantilaksanah 

dvitiyah sa visargastu cittasambodhalaksanah. (216) 
eklbhutam vibhatyatra jagadetaccaracarm 
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^ -*kt i 

(RR^ U<*<rt: «V(it fclddV l d : 

grahyagrahakabhedo vai kihcidatresyate yada. (217) 
ladasau sakalah prokto niskalah sivayogatah 

cjcffa: TJ fEf-H'jfRl 

grahyagrahakavicchittisampurnagrahanatmakah. (218) 
trtiyah sa visargastu cittapralayalaksanah 

^chHncJicMd,: ^JSFTt I^TRIcqrcMfd^d ; | 
ekibhavatmakah suksmo vijhandtmatmanirvrtah. (219) 

The unified collision of the both (the saiva-sakta emanation) is 
regarded as centre of the sheath of lotus-heart. This is the last 
emanation (visarga). The next emanation is called cittasambodha. 
In this state, the phenomenal world appears as unified. If it seems 
at least a quantum of receiving-recipient divergence then this 
emanation is called sakala (all limited experients). It is called 
niskala (Siva, above manifestation or creation) when this unites 
with Siva, in this state appear loss of receiving-recipient state and 
complete state of reception.The third emanation is one which is 
named cittapralaya.This state is unified, self-conscious reason 
( vijhanamaya ), self-satiated or self-contended and subtlest. 

P-t^fad)s^nrsf: 90f«.5itVn?cK')H<) 

TTT3T c^u^f'crH’) f>Klfcqd>r I 

nirupito ’yamarthah srisiddhayogisvarimate 
satra kundalini bijam jivabhuta cidatmika. (220) 

TT 3 ^ -ctsV-H q i tsq r*<*> d <j| ci: : 

tajjam dhruvecchonmesakhyam trikam varndstatah punah 

This topic is described in SrTsiddhayogisvari view. The individual 
soul is the anuttara, will and unmesa (the start of world process) 
appear. Again three letters (a, i, u ) appear from that. 
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( 221 ) 


( 222 ) 

bindurcilniani murdhanlam hrdayadvyapako hi sah 

This is termed as emanating aspect like a is emanated from a , 7 is 
emanated from i, etc. The same emanation creates fine kinds of 
groups from ^-group to sa-group, and this (emanation) dwells 
within and without heart as nada and then resembles ecstasy at the 
highest state (paramapada ). Since it is all-pervassive, it stays from 
heart, bindu (soul) to dvadasanta (brahmarandhra ) in the body. 

xr^rr: ^3; tract 1 

ddimdntyavihindstu mantrah syuh saradabhraval. (223) 
gurorlaksanametavadcidimantyam ca vedayel 
T 5 3 *t: Ttfsirfxra *uTI ^crrarar: 1 

pujyah so 'hamiva jharti bhairavo devatdtmakah. (224) 

Hymns are like clouds of Sarada season (early winter) from initial 
'a' to last "ha'. This is the characteristic of a spiritual teacher to 
explain his disciple the initial and the last letter. That teacher is 
worth worshiping. He is enlightened Bhairava and full of deity- 
hood. 


37T TEfToTT 1 

f^Hofcq^wT ^ ra 
a ityavamadityddiyavadvaisargiki kalci. 
kakaradisakdrantd visargatpahcadha sa ca 

3*Tf=cT ?^tT5?ITWr % TT: 
bahiscantasca hrdaye nade ’tha parame pade. 
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cTrf: 

cTWt^W«TT 774 q^fd I 

slokagathadi yatkihcidadimantyayutam tat ah 
tasmadvidamstatha sarvam manlratvenaiva pasyati. (225) 

Any thing if like compendium of slokas etc., exists is full of the 
initial and the last. Hence he, who considers slokas or verses as 
knowledge, looks at it as hymns. 

visargasaktirvisvasya karanam ca nirupita 
aitareyakhyavedante paramesena vistarat. (226) 

The lord has said in the Aitareyopanisad in detail that the power of 
emanation ( visargasakti ) is the cause of world. 

effect <r^r4gW 

37 W T TT4 I 

yallohitam tadagniryadviryam suryenduvigraham 
a iti brahamaparmam lalsamghallodayalmakam.(227) 

That, which is red-coloured, is fire and the valour (energy) is the 
form of sun and moon. 'A' is para brahma and it attains expansion 
through collision. 

^ y f<-HIcHc+>H v I 

tasyapi ca param vlryam pahcabhutakalatmakam 
bhogyatvenannarupam ca sabdasparsarasatmakam.(228) 

ParavJrya, He possesses, is of the aspect of pahcabhilta. When he 
allows, it becomes food as world and touch ( i.e. word, touch and 
taste). 
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?rfs m farw^ic+t* -rct^ i 

sabdo ’pi madhuro yasmadviryopacayakarakah 
taddhi viryam param suddham visisrksatmakam matam. (229) 
Since sweet (pleasant) word too gathers energy (valour), so the 
valour is considered as absolutely pure and desirous of the 
universe. 

^ d<)^V^ if WIT: ‘STT "St cfiT-xIcfl 

<*4y, i 

tadvalam ca ladojasca te pranah sa ca kdntatd 
tasmadviryatprajastasca viryam kramasu kathyate. (230) 

The same force, same vigour, same breath (life force) and the same 
sweetness is gleaming in these various forms. 

TfrfrofETO ttt: 

yagadikesu tadvrstau sausadhisvatha tah punah 
virye lacca prajasvevam visarge visvariipata. (231) 

From that energy, rises praja (compound). The same is called 
virya in the sacrificial rites. For the sacrificial rites, the same exists 
as vrsti (rain) in the medicines and that (medicines) turn into again 
valour and that (valour) dwells again in the compounds. Flence 
emanation takes form of universe. 
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v 1: -?T TT^Wd) TTT ^ ^tfrfdT 

sabdarasih sa evokto matrka sa ca kirlila 
ksobhyaksobhakatavesanmalinim tarn pracaksale.(232) 

The same (emanation) is called multitude of letters and that (power 
of letters) is called matrka 1 (mother or power of sound). This is 
reffered as malinf for the agitation and the agitability cause it by 
avesa (absorption). 

<41 ^ ^i) 1 h u h n fed rdfr 7 rfa^j^5'-o 
mf^Rl % w TrfwPbrffcrt fEr^er-eTqiift i 
bijayonisamapattivisargodayasundara 
maliril hi para saktirnirnita visvarupini. (233) 

Beautiful malini , derived from the gleam of emanation produced 
from the mutual meeting of seed and source 3 ( bija and yoni), is 
named parasakti in the form of universe. 

esa vastuta ekaiva para kalasya karsini 
saktimadbhedayogena yamalatvam prapadyate. (234) 

This is truly one. This is the sahkarsiniparasakti (the highest sakti 
of the divine) of kala (Bhairava ). The same power, by the 
divergence of Saktimana, acquires the coupling state. 


1.Unknown, ununderstood mother (power) of sound corresponding 
to the letters of the alphabet. This power is called Mother, 
because it produces the entire universes.2. Sakti of letters which 
holds the entire universe within itself and in which the letters are 
arranged in an irregular way from ‘ na ’ to ‘pha'. 3. yoni is womb 
or source, the nine classes of consonants, in the context of letters 
sakti is yoni and siva is bija. 
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cTF*T yo^qvff ■Zf: : 


tasya pratyavamarso yah paripurno ’hamatmakah 
sa svatmani svatantratavadvibhagamavabhasayet. (235) 


The vimarsa, experiences full of jhana and kriya which brings 
about the world-process, (of this) makes self reflect. 


vibhagabhasane casya tridha vapurudahrtam 
pasyanti madhyama sthula vaikharityabhisabditam. (236) 


In the reflection of category, her body is regarded as of three 
aspects, namely, pasyanti, madhyama and vaikharl. 


cJI-HIMPm fst^lT ^rq T^eRJWTTr^ct: 
cfST TTT HK^rqufl I 

w 'tV'M-cfl =t«if^jyfin-TTTTcT: 

tasamapi tridha riipam sthulasuksmaparatvatah 
tatra yd svarasandarbhasubhaga nadarupini. 
sa sthula khalu pasyanti varnadyapravibhagatah 


(237) 


And the forms of the categories are also of three kinds by the 
difference of gross, subtle and beyond. In these, that which is 
beautiful form of nada 1 having svaras (musical aspects) is referred 
as gross pasyanti for (in comparision to beyond) this has no 
category of letters etc. 


1. The primary first sound without beginning and end. 
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■JTTtpf * ifVcl I 
^>MHc(|^ir<M6iTc«IT t4id^=( m ■qR'tfl 
d<4-«4i 

^Mlr^l-d4 (oT^T-) 
avibhagaikarupatvam madhuryam saktirucyate. 
sthanavayvadigharsottha sphutataiva ca parusl 
tadasyam nadariipayam samvitsavidhavrttitah. 



( 238 ) 


(239) 


sajatyantarma (ttanma-) yibhutirjhagityevopalabhyate 


The uniformity of non-catagorical state is the form of hardness 
when that gleams due to the friction of place (of throat etc.) and air 
etc. In this state of concentration rises immediately for one who is 
having the sameclassness with the tendency towards supreme 
consciousness. 


4m d-H4HjTd't4 i 

yesam na tanmayibhutiste dehadinimajjanam. (240) 
avidanto magnasamvinmanastvahrdaya id 

They, who don’t fell in concentration ( tanmayibhava ), are 
heartless persons for they don’t know have the knowledge of 
supreme consciousness. 


•dHfdd'^iR 4t : l 


yattu carmavanaddhadi kihcittatraisa yo dhvanih. (241) 
sa sphutasphutarupatvanmadhyama sthularupini 


The somewhat sound, produces from mrdanga etc. which are 
covered with leather, is madyama vak of gross form out of 
pasyanti state causes broken(burst) and unbroken forms. 
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^fct T^xtcTT I 

madhyaydscavibhagamsasadbhava iti raktata. 
avibhagasvaramayiyatra syattatsurahjakam 


( 242 ) 


In madhyama too, some part of non-category persists that’s why 
aesthetic rapture dwells there. In that part, the non-category 
0 avibhaga ), full of music (svaras), is musical ( surahjaka ) and 
aesthetical. 


3tfgr»-TrnV fF cfwmdd: i 

avibhago hi nirvrtyai drsyatam talapathatah. (243) 
kilavyaktadhvanau tasminvadane paritusyati 

Only the non-catagorical has the ability or capacity of ecstasy. We 
can experience this from the talapdfha 1 . All people feel ecstasy by 
hearing vlna etc-playing, which have inexpressible sound. 

■*TT >=lct,i<ui | 

^TT '?«JcTT 4<s(<l : «t>i4 c(|ct-A(i|^ 

yd tu sphutanam varnanamulpallau karanam bhavet. (244) 
sa sthula vaikhari yasyah karyam vakyadi bhiiyasa 

That which causes the gleaming of letters, is the grosser form (of 
madhyama) vaikhari. Its work is preferably related to more 
sentences etc. 


1. Rendering musical beats 
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asminsthulatraye yaltadanusandhanamadivat. (245) 
prthakprthaktattritayam suksmamilyabhisabdyate 

That which is first or root discovery in these three grosses, is 
called subtle within these three separately. 


sadjatn karotni madhuram vadaydmi bruve vacah. (246) 

I am making sadja (the first note of Indian musical octave), 
playing sweet, uttering speech, these three are subtle differences. 


■qcTTRTtfq 

?r?qt <r5r ftrret: ^Rf^KT? 

f^^TFTT’RTTFTRTt ^ iRsmfeRrts 


5?l<t-d'M: 1 


prthagevdnusandhanatrayam samvedyate kila 
etasyapi trayasyadyam yadrupamanupadhimat. 
tatparam tritayam tatra sivah paracidatmakah 
vibhagabhasanayam ca mukhyastisro 'tra saktayah. 


(247) 

(248) 


The first statusless form of these three is para , beyond and all 
these three are mixed forms. In these dwells Siva as parasamvid. 
Three powers are prominent to reflect the Siva catagory. 
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f^STrTT 

c=»q\fd -fqTTfl^ I 


anuttara pareccha ca paraparataya sthita 
unmesasaktirjnanakhya tvapareti nigadyate. 


( 249 ) 


Anuttara is para (power), iccha (will) is parapara and jhana 
(knowledge), the unmesa sakti, is called apara. 



yl^TTT ^Tcf *Tm«rO 

ksobharupatpunastasamuktah sat samvido ’malah 
asameva samavesdtkriyasaktituyoditat. (250) 

samvido dvadasa proktd yasu sarvarn samapyate 

On the basis of the agitated form of those powers, the same three 
turn into six pure forms of samvida. Out of absorption of these 
three powers produced in the form of power of action, the samvid 
is called as of twelve types in which everything ends. 



i<di=idi : ^r^ilVd: ^<.<= 1 : 

etdvaddevadevasya mukhyam tacchakticakrakam. (251) 
etdvata devadevah purnasaktih sa bhairavah 


This is the sakticakra (power-cycle) of the lord. For this reason, 
the lord of all lords (deities) is called ‘full of power’ and bhairava. 
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§*toai«hciii'^ii'iiccii: yWcii: =bifirtet>i: 'rqP^i^ 

paramarsatmakatvena visargaksepayogatah. (252) 

iyattakalanajjnanattah proktah kalikah kvacit 

This power is regarded somewhere as kail (twelvefold) for this is 
the form of recollection, unites with emanation and for the reason 
of grasping and knowledge. 



i: r tz f "Q^rr^m y <1*^ i 

snsarasastre capyuktam madhya ekaksaram par am. (253) 
pujayedbhairavatmakhyam yoginldvadasavrtam 


This is also said in the Trikasara-we must worship. This para devl 
(deity) who has the form of one single letter in the midst and a 
form of bhairava , and is covered with twelve yoginl (attendants). 


<tt«t ^ i 

WT«I USUli ycicfd 

tabhya eva catuhsastiparyantam sakticakrakam. (254) 
ekaratah samarabhya sahasraram pravariate 
cTTCTT ^ dlHffd I 


tasam ca krtyabhedena ndmani bahudhagame. 
upasasca dvayach'aitavydmJsrakarayogatah 
TT^t ^Tfsqrt fdRHrgTg I 
W dV R-lftsId 


snmattraisirase tacca kathitam vistaradvahu. 
iha no likhitam vyasabhayaccdnupayogatah 


(255) 


(256) 


Out of twelve powers arise sixty four cycles of power from one to 
thousand ara, called sahasrara. By the divergence of action, their 
numerous names are described in the agamas. Worship of them is 
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established in the forms of dual, nondual and dual-nondual. It is 
explained in detail in the scripture of trisirobhairava. Due to its 
being enlarged-fright and uselessness, it is not mentioned here. 

<TT TT=T r-IHVll: STefrcT: tfwtfcfcTT: I 

tfUtfUcHluii cj cTCTfFFfTT: 

ta eva nirmalah suddha aghorah pariklrtitah. (25 7) 

ghoraghorataranam tu sotrtvacca tadatmikah 
ft-dcil ^ A I 

ci 14-iiAyfas-i^c) 
srstau sthitau ca samhare tadupadhitrayatyaye. (258) 
tasameva sthitam rupam bahudha pravibhajyate 

When they remain pure and drossless, called aghora. When they 
cause offspring as ghora and ghoratara (powers), they become 
tadatmika. When creation, maintenance and dissolution and other 
states dissolve, the form of stillness of these powers ( aghora) 
divides into several ways. 

<PTT*>ddlci dsjM d!\s*TT J J<W) I 

^ WFPfFTcT: 

upadhyafitam ladrupam laddvidhaguravo jaguh.(259) 
anullasadupadhmam yadva prasamayogaiah 

The spiritual teacher has said about the form which is beyond the 
state (in anakhyakrama) in two ways-l.when the attributes 
(upadhi or state) do not attain ecstasy and 2. when these attributes 
turn rest, tranquilled. 


1. anakhya is non-appellation 
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wrw fg*rr ttfw gdmc+,=feAui g i 
3t<riUI*UtHUsiH Wet ^ ' <?HlcHH I 
prasamasca dvidha santya hathapakakramena tu. (260) 
alamgrasarasakhyena satatam jvalanalmana 

Tranquility (prasanti ) is also of two kinds-i<5«// prasamana and 
hatha paka prasamana, for the universe enjoys this tranquilled 
state completely which causes this rasa or ecstasy to burn 
continuously 1 . 

FWT3frar?wt wjeffa et^t ^ 

hathapakaprasamanam yattrtlyam tadeva ca 
upadesaya yujyeta bhedendhanavidahakam. (261) 

That which burns or consumes the energy out of divergence is 
called third hathapaka prasmana which comprehends this for 
upadesa (teachings or instructions). 

W: wf wfTm -gw: 

f^STgfer 'tafa'TnT ef ■hTh-^MI : I 

nijabodhajatharahutabhuji bhavah sarve samarpita hathatah 
vijahati bhedavibhagam nijasaktya tarn samindhanah. (262) 

When all the feelings (states) consumes (submit) suddenly in the 
jatharagni which is the form of svatmasamvid, that fire ( agni of 
jatha) shines by inflaming the divergence with her power. 


1. The permanent emotion of santa rasa (rapture of tranquility) is 
sama (dissolution of all other emotions) and that is ecstasy or 
ananda, aesthetically described by Abhinavagupta in Abhinava 
BharatJ, his commentary on Natyasastra. 
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-f^eTTfq^ 

f^ *ifaftrl^<=MI: l 

hathapakena bhavanam riipe bhinne vilapite 
asnantyamrtasadbhutam visvam samvittidevatah. (263) 

When the different forms of feeling dissolve by hathapaka , the 
samvid deities enjoy the universe which is now transformed into 
amrta. 

T^TcCR: Tjnf 

tastrptah svatmanah purnam hrdayaikantasayinam 
cidvyomabhairavam devamabhedenadhiserate. (264) 

When they (deities) feel satiated, being full, they experience fully 
the state of bhairava in the form of luminous cidakasa, exists in 
the heart fully. 

tn? 

3srmt i 

e vam kriyakriydvesdnndmopdsdbahutvalah 
asdrn bahuvidham rupamabhede ’pyavabhasate. (265) 

Though they co-exist ( bhairava and deity or power) as unified, yet 
they reflect in divergence for they are regarded in the forms of 
action and actor in multiple ways of name and worship. 
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aU'Hi A<=( ^ : 

*stlcbM=bcHl^diy'^fd'4<fa*<H: 
asameva ca devTndmdvdpodvdpayogatah 
ekadvitricatuspahcastasaptastanavottaraih. (266) 

rudrdrkanyakaldsendprabhrtirbhedavistarah 

By the importance of avapa and udvapa of these deities, the 
divergence of one, two, three, four, five, six, seven, eight, nine, 
ten, rudra (eleven), arka (twelve), other (thirteen), kala (sixteen), 
send (eighteen)etc., expands. 

alamanyena bahuna prakrte 'tha niyujyate. (26 7) 


And something also to say is meaningless. Now we will 
concentrate on what is being presented. 

*tfcKlc*tfa 

samvidatmani visvo ’yam bhavavargah prapahcavdn 
pratibimbataya bhatiyasya visvesvaro hi sah. (268) 

evamatmaniyasyedrgavikalpah sadodayah 
paramarsah sa evasau sambhavopayamudritah. (269) 

purndhanibpardmarso yo ’syayam pravivecitah 
mantramudrakriyopasastadanyd naira kascana. (270) 

This whole bhavavarga ', full of prapahca (display), manifests as 
reflection in the supreme consciousness, is visvesvara. Hence, the 


1. group of bhava 
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paramarsa (remembrance), which arises always without any 
thought-construct within the aspirant, is called sambhavopaya. 
This kind of recollection of purnahania , if it is reflected 
completely, the aspirant needs nothing to do with mantra , mudra, 
kriya , upasana (i.e. chanting, postures, action or worshiping) 
except this. 

fHrcf^crMfHn fSTcT: 

bhuyobhuyah samavekam nirvikalpamimam sritah 
abhyeti bhairavibhavam jivanmnktyaparabhidham. (271) 

In this repetitive meditation, devoid of all thoughtconstructs 
(nirvikalpa), the yogin attains the state of bhairavl (viz. 
bhairavTbhava) which is also called jlvanmukti. 

ijcT Tjyr Tjvjptrsrr 

n t n't -v ym >V±t ** et-ri i 
ita eva prahhrtyesa jlvanmuktirvicaryate 
yatra sutranayaplyamupdyopeyakalpand. (272) 
VFRT^ dieHlfa 

<)-flo|T ^4 ^fTcT: | 

praktane tvahnike kacidbhedasya kalandpi no 
tenanupaye tasminko mucyate va katham kutah. (273) 

From this point begins contemplation on the liberation while one is 
alive, in which the means will be described as the kalpana of 
upeya (way to be approached). Even the condition of divergence is 
not existed in the previous chapter. Thus who liberates through this 
anupaya (or dnandopdya , the means), why and for which purpose! 


1. The non-relational absolute I-consciousness 
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MilHvT 

-qcP^TYT^Wt «i4tjf3ldi 
nirvikalpe paramarse sambhavopayanamani 
pahcasadhhedatum purvasutritam yojayedbudhah. (274) 

*TO^r*nf5TeFe^r Wlcdfd Updid *dd!H. 

mla '3rcTTf^r®r c£ r4 f°rf*T: i 
dharamevavikalpena svatmani pratibimbatdm 
pasyanbhairavatam yati jaladisvapyayam vidhih. (275) 

■JTToT^ -qt ctcr^t UdfdfdWttzfnH. 
smfq trdd-4 *nfir dP^sd ^f<drfc*rd^ i 
yavadante parani tattvani saniastavaranordhvagam 
vyapi svatantram sarvajham yacchivam parikalpitam. (276) 


The scholar must add the condition of fifty-fold-divergence as said 
primarily in the nirvikalpa paramarsa of Sambhavopaya. The 
aspirant who sees the earth within himself with the eye of 
nirvikalpa (devoid of ideation), attains the topics of water etc. In 
this way, gradually by seeing the ultimate reality beyond all veils, 
who is Siva, attains the state of bhairavl, the bhairavibhava. 


d<^d>firMd'kK«fd<^4u|fdftddip 

^TdHTdfd’ t-dd^ i 
ladapyakalpitodarasamviddarpanabimbitam 
pasyanvikalpavikalo bhairavlbhavati svayam. (277) 

Even a yogin, devoid of ideation when looks at the mirror of non- 
imaginary generous supreme consciousness, becomes bhairava 
himself. 
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■*mT W?f 'Jt: 

ocn^sKfHi^l^tici^icdon^fV^d: t 
yatha raktam purah pasyannirvikalpakasamvida 
tattaddvaraniramsaikaghatasamvittisusthitah (2 78) 

xnrnjTF^^TTcTTFT ■'jyf v.'drd^n-rrd i 
tadvaddharadikaikaikasanghatasamuddyatah 
pardmrsansvamatmdnampuma evavabhasate. (279) 

As by the help of this red pot’s, nondual knowledge (knowledge 
devoid of all ideation) (or knowledge without ideation), the 
integral knowledge with (blood-red etc.) door establishes, so the 
earth etc. know themselves full and integrated when they recollect 
by every group of collision. 

ttoT ptftfcrffcrc yfdfafMdH. 

f^mfqrra: Tt Vll^M: I 
matta evodilamidatn mayyeva pratibimbilam 
madabhinnamidam ceti tridhopayah sa sambhavah. (280) 

The means ( upaya) is sambhavopaya (as experience) which 
experiences (consists of) three dharaditattvasanghata i.e. group 
collision of earth etc. These three are-this is produced from me, 
this is reflected within me and is not different from me. 

fwd’: *1^!^ d^dctyui 

■*T3t 1r«t?r A|d^-^ld cT^T?- I 

srsteh sthiteh samhrlesca tadetatsutranam krtam 
yatra sthitam yatasceli tadaha spandasasane. (281) 

Thus it is encapsulated (or formulated) that there exist creation, 
maintenance and dissolution. This is mentioned in spandakarika 
that where it exists and from where it produces. 
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UdM^d teMlfMd 

faiMIcH dic'd ^c^Tc^f^t t¥ ■g I 

etavataiva hyaisvaryam samvidah khyapitam param 
visvatmakatvam cetyanyallaksanam kim nu kathyatam. (282) 

The supreme sovereignty 1 of samvid is explained by this single 
say, that the worldliness (is his wealth). So why should be 
discussed {samvicT s) the other characteristics. 

^TGST fdSa(Tc*Td; ?fct TJZTZTT ^htrnmcTT I 
svatmanyeva cidakase visvamasmyavabhasayan 
srasta visvatmaka iti prathaya bhairavatmata. (283) 

yfdf«4f»<dd»l 

f^fddidfeH'CTffd fdVd^'tdl I 

sadadhvajatam nikhilam mayyeva pratibimbilam 
sthitikartahamasmlti sphuteyam visvarftpata. (284) 
«<)fcdHSM)'M'*dl<dMfdcddlc*tfd 
fdVd ^Tdfd M^dTtfd UVd-yVIlwtfd I 
sadoditamahabodhajvalajatilatdtmani 
visvam dravati mayyeladili pasyanprasamyati. (285) 

This form of vimarsa is i/za/ravahood that I am the creator and the 
form of world, reflecting within my own sky-form-self (c/7). All 
the courses of adhvas is reflecting only in me. I am the lord of 
maintenance-this burst is the form of world. He who knows that 
this ever-evolving-world is dissolving and emerging in me in the 
form of supreme knowledge, attains the blissful tranquility. 


1. Grandeur, grandness, splendour, wealth 
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L d'l t ( c ti: frra- ■Q^TFtHc^e^Trat I 

anantacitrasandarbhasamscirasvapnasadmanah 
plosakah siva evahamityullasi hutasanah. (286) 

I am Siva who bums the dreamhouse of this world full of infinite 
amazements and truthbeholder-this state of fire in the form of mind 
emerges in ecstasy. 


'TTctT: TTM^fcT "angRT 

Tr«TMtT^S fTfa faMfcrfa c^f TR; 
jagatsarvam mattah prabhavali vibhedena bahudha 
tathapyetadrudham mayi vigalite tvaira na parah 
cTftc«r -q: qfazfwfcifacT*r^ftdjfiravu- 
^t?f W^lcft tr^rfd % cjffa Mdfad: I 
iadittham yahsrstisthitivilayamekikrtivasa- 
danamsam pasyetsa sphurati hi luriyam padamitah. (287) 


Due to difference, this manifold world appears from me only, this 
state dissolves and maintains in me by remaining nothing else. 
Thus he who looks at it integrally (without fragment) which is one 
out of creation-maintenance and dissolution, gets the turiyapada 
(state of highest reality) in ecstasy. 


^•S-c^cT -qrfcr fa^MRt 'Ml fa cl r: 

tadasminparaniopdye sdmbhavadvaitasdlini 
ke ’pyeva ycmti visvasam paramesena bhaviiah. 
ityadikalpana kapi naira bhedena yujyate 


(288) 


Only few aspirants have faith by the grace of God on this nondual 
highest means, which is sambhavopaya. 
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■FTPT ^ct ‘R^Pft^RT 

snanam vratam dehasuddhirdharar/a mantrayojana 
adhvaklrptiryagavidhirhomajapyasamadhayah. (289) 

[n this situation (state), any imagination as bath, vow (austerity), 
sacred syllable arrangement, imagination of adhva (course or 
path), yagavidhi, homa, muttering prayer (Japa ), concentration etc. 
appears as non-different. 

■q TFpj csri 
cir^tiargfr 

pardnugrahakdritvamalrasthasya sphutam sthitam. (290) 
yadi tadrganugrahyo daisikasyopasarpati 

Aspirants established in this ( Sambhavopaya ) state gains the power 
automatically to import grace on others. If he he (the aspirant) 
attains such type of grace, he goes (near) to his teacher. 

ff HTf^ctT^TT^irtftcT: 

cKT fTT^tT I 

athasau tadrso na syadbhavabhaktya ca bhavitah. (291) 
lam caradhayate bhavilddrsdnugraheritah 
tada vicilram diksadividhim sikseta kovidah. (292) 

If the aspirant is not like so but is impressed by the devotion 
dedicated to siva and if he praises siva being influenced by his 
grace, the wise teacher must impart initiation to him with vicitra- 
diksd-vidhi. 
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^VlfllWI 3T^FTTf% fnfWjfaH 
l^d-H-Ucci TO W=t fdofuif^ r^MH. 1 
bhavinyo 'pi hyupasasta atraivayanti nisthitim 
etanmayatvam paramam prapyam nirvarnyate sivam. (293) 

All those worships find rest in this and the completion of 
sambhavopaya transforms into attaining Siva. 


ffcT ■y.fq'Ki i "nrrt 

iti kathitamidam suvistaram paramamsambhavamaimavedanam. 


Thus this Absolute Sambhava almavedana is told in detail 



SRITANTRALOKAH 


Chapter Four 

3T«T ^TST^TFT: WIT?TOf^ I 

atha saktamupayamandalam Kathayamah paramatmasawvide. (1) 

Now we will deliver sakta group of means for supreme self- 
consciousness. 

anantarahnikokte ‘sminsvabhave paramesvare 
praviviksurvikalpasya kuryatsamskaramahjasa. (2) 

They, who have the will to enter into the essential nature of 
Paramesvara as told in the last chapter, must have the state of 
ideation (start to cultivate ideation for this) immideately. 

W^llcHch^ I 

vikalpah samskrtah side vikalpam svatmasamskrtam 
svatulyam so ’pi so 'pyartyam so 'pyanyam sadrsatmakam. (3) 

Ideation full of culture (cultured thought - construct) produces 
samskrta-vikalpa (samskrt ideation) similar to itself. It constructs 
again another ideation in the same way breads same other ideation. 

3fTO: I 

catursveva vikalpesu yah samskarah kramadasau 
asphutah sphutatabhaviprasphutansphutitatmakah. (4) 

The conditionings ( samskara ), which appear out of all four 
alternatives, are asphuta, sphutanayogya , sphutanonmukha and 
purna sphuta respectively. 
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cfcT: t-M^cid 

3T^3T^ fa<*<r4 ^ ^5-Gq^TT^TTTfcT^: I 
tat ah sphutataro yavadante sphutatamo bhavet 
asphutadau vikalpe ca bhedo 'pyastyantaralikah. (5) 

After that arise sphutatara and finally, sphutatama. There exists 
difference too within the alternatives asphuta etc. 

ctcT: <->^ciclHlqi<cll4yMMR<4f^dl 

f^TcTTiTferdicrqW'^MdlH. I 
tatah sphulatamoddratddrupyaparibrmhitd 
samvidabhyeti vimalamavikalpasvarupatdm. (6) 

After this, sphutam (the highest form of the burst) attains the form 
of such a state with generous supreme consciousness of sameness 
which is devoid of all thought-construct. 

3Td'$r3 3<<=04 ^ctjTsr: 

det^dlcHdl I 

atasca bhairaviyam yattejah samvitsvabhavakam 
bhuyo bhuyo vimrsatam jayale latsphutatmata. (7) 

Thus the aspirants, who contemplate repeatedly on the bhairava' s 
glow, full of the essential nature of supreme consciousness, attain 
that burst of light. 

nanu samvitparamrastriparamarsamayl svatah 
paramrsya katham tathdrupyasrstau lu sa jada. (8) 

The question is that if the samvitsakti who does paramarsa is 
paramarsamayl herself, how can she become the object of 
paramarsa ? Then she will be the form of inert being, the creation 
of that type! 
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TSTTcTOftrfctT: f^vf<r 

^TRrmqrpq ^tt*H ^jfo^rjfef i 
ucyate svatmasamvittih svabhavadeva nirbhara 
nasyamapasyam nadheyam kihcidityuditam pura. (9) 

(In that reference) It is said-by nature, the consciousness of (her) 
own self is nirakanksa. Neither any base can be possible in this nor 
anything can be replaced from this, as it is said already. 

^rcq3J’^57SV"'f^SFlfi'S r(: xrA^R: I 
kim tu durghatakaritvatsvacchandyannirmaladasau 
svatmapracchadanakrldapanditah paramesvarah. (10) 

But the lord is expert in the play of self-concealing for he is 
accidently free and pure. 

3Mr^<xt *J<tcm-e5K-i fsTRf: 

TRFTT ^ I 

anavrtte svarupe ’pi yadatmacchadanam vibhoh 
saiva may a yato bheda etavanvisvavrttikah. (11) 

Inspite of being unveiled His own essential nature. His (Lord’s) 
self-concealing state is maya, that’s why this enormous difference 
(divergence) appears in the world. 

cT8TRtl*HA3l^ tcRj=F?f 

tathabhasanamevasya dvaitamuktam mahesituh 
taddvayapasanenayam paramarso 'bhidhlyate. (12) 

That kind of apparition of the lord is the duality. Since this duality 
is full of non-difference, this is called paramarsa. 
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*Jc=T ^rTf^T <+)lr=KI: 

«<rJctTct,d|>ulfd -pTT^?: 

durbhedapadapasyasya mulam krntanti kovidah 
dhararudhena sattarkakuthareneti niscayah. 


( 13 ) 


This is certain that the scholors iradicate the root of this difficultly- 
rooted-tree by the sharp edge of sattarka as an axe. 


cTT^mt ■HcfcfrmjMi =$£TT: 

tamenam bhavanamahuh sarvakamadugham budhah 
sphutayedvastu yapetam manorathapadadapi. (14) 

Scholars say this bhavana as sarvakamapradatri (bestower of all 
fruits) who clears the thing beyond the desire. 

^Trenefr^Ttcvrwc^ 1 

sripurvasastre tatproktam tarko yogangamuttamam 
heyadyalocanattasmattatra yatnah prasasyate. (15) 

hiT 

marge cetah sthirJbhutam heye ’pi visayecchaya 
prerya tena nayettavadyavatpadamanamayam. (16) 

It is said in the malimvijayatantra that tarka is the best part of 
yoga for it criticizes pety things etc. Thus the effort is adorable in 
this context. Also even in the desire path of pety, if the mind turns 
steady, we must lead it up to that extent by inspiration until the 
niranjan pada is attained. 
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■RFTfs-jT ^ 

fa^uiTd il^l ■prafcPET^TW^ I 

TFTcTcv^ d4l + <i ^ ffa cnTT^^ 
margo 'tra moksopayah sa heyah sastrantaroditah 
visinoti nibadhnati yeccha niyatisarigatam. (17) 

ragatattvam tayoktam yal tena tatranurajyate 


It is said about this topic in other scriptures that the way of the 
means of salvation is inferior. The will that binds specially raga 
(passionate desire) with the destiny (niyati), it is called desire 
principle for that raga because the mind is to be attached in that 
(topic). 


nfflr T=^cT 



TPTrT: 


yatha samrajyasambhogam drstvasdrstvathavadhame.(18) 
bhoge rajyeta durbuddhistadvanmokse ’pi ragatah 


As wrong intellect (mindedness) attaches with the enjoyment of 
world by seeing it or without seeing it, so a desirous (fool) attaches 
in the enjoyment while he is in the path of salvation. 


sa evamsaka ityuktah svabhavakhyah sa tu sphutam.(l9) 
siddhyarigagamiti moksaya pratyiiha iti kovidah 

That (raga) is known asamsaka and svabhava (fragment and 
nature). That is clearly the part of siddhi (complete attainment) and 
is the obstruction for salvation, as is told by the scholars. 
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fifMSiMUHHHISIcWi ffer^T^Tcf f?" I 
T^tcT TJSV TFW tT^TcT: 

sivasasanamahatmyam vidannapyata eva hi. (20) 
vaisnavadyesu rajyeta miidho ragena rahjitah 

Hence inspite of knowing the greatness of sivasastra, the fool gets 
attached by enjoying the desires in the topics like vaisnava etc. 

AtdWMfcl "HT cfHUsm TTf^cft^TCt I 

yatastavati sa tasya vamakhya saktiraisvarl. (21) 
pahcaratrikavairihca saugaladervijrmbhate 

So that in this context his (fool’s) spiritual ( vama ) power inspires 
him for the topics of pahcaratra brahmaism, bauddha etc. 

-nfVcm: i 

drstah sdmrajyasambhogam nindantah ke ’pi balisah. (22) 
na tu samtosatah svesu bhogesvasih pravartanat 

Some fools are seen as criticizing the enjoyment of world’s 
prosperity. They don’t do this for their satisfaction but they do for 
the blessings so that they can enjoy the same. 

Tjcj- f^^w^TrTr^mcwrPTOT: i 

■tiM'l <lf*-7: Trf^Rtf*}: TTfcTcTT “^cT: 
evam cidbhairavavesanindatatparamanasah. (23) 
bhavantyaiisughorabhih saktibhih patita yatah 

Since they who always criticize the absorption of cidbhairava, are 
made alighted (fallen) by the ghora powers. 
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TTTfnPrT^ I 

3TTT^f<ft Tlcd<tde>4 s^TM^lufald, 


tena sambhavamdhatmyam jananyah sasanantare. 
asvasto nottaritavyam tena bhedamaharnavat 


(24) 


So he, who knowing the greatness of sambhavasastra, have highly 
regards for the other scriptures, can not overcome the ocean of 
divergence. 

<=h ifn«+> 1 i ykd ^ i 

srTkamikdyam proktam ca pasaprakarane sphutam. (25) 

This is discussed clearly in the pasaprakarana of srikamikasastra. 

^ tftTT: VTTFSn^TTWrniTT: I 

ftsf it fsrsnrnVn Tf=~TcTT: 

vedasamkhyapuranajhah pancaratraparayanah 
ye kecidrsayo dhlrah sastrantaraparayanah. (26) 
bauddharhaladyah san’e te vidyaragena rahjitah 
mayapasena baddhatvacchivadiksam na v indate. (27) 

They, who behave according to veda, samkhya, purana, 
pdhcaratra and are steadfast, appreciate other scriptures, and are 
Buddhists, Jainis, etc., don’t receive initiation ofi/Va, for they are 
bound in the trap of maya out of being enjoyed by the joy ( raga , 
desire) of vidya (knowledge). 
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tT yW(i tl'IdcW 

TTmt^r ft frffer^sTF^ twr^ftfcr i 

ragasabdena ca proktam ragatattvam niyamakam 
maylye tacca tarn tasmihchastre niyamayediti. (28) 

The principle of desire ( ragatattva ‘) is stated here by the word 
rdga , and this (desire-principle), in the maylya sastra (illusion of 
scripture), binds the fool. 

Tftsfsfq ^Ufad: 

^rgr^iT^^mT i 
err ^twcftcrfcraarn: 

mokse ’pi vaisnavaderyah svasankalpena bhavitah 
paraprakrtisayujyam yadvapyanandariipata. (29) 
visuddhacittamatram va dipavatsamtatiksayah 
sa savedyapavedyatmapralayakalatamayah. (30) 

That which is salvation in the form of ‘unification with para 
prkriti' produced by the self thought of vaisnavites etc., or the 
salvation in the form of ecstasy of vedantists , or the salvation of 
vijhanavadin Buddhists in the form of pure citta or the shed of 
action for the sunyavadins, is savedya pralayakala or apavedya 
pralayakala according to our systems. 


1. This reduces all-satisfaction (purnatva) of the universal 
Consciousness and brings about desire for particular things. 
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cf P=i< <*>ici cT^-iVii’-iVi'^'1'rm: 

cRrTcr^yerqP^ rT^zrf I 

rFScdAftl difcdd t d, 

tarn prapyapi ciram kalam tadbhogabhogabhuktatah 
tattattvapralayante tu tadurdhvam srstimagatah. (31) 
mantratvameti sambodhadanantesena kalpital 

After getting that, the individual soul receives the state of sacred 
syllable by infinite imaginative consciousness, this soul comes by 
enjoying the extended joy at the end of (dissolution of) that 
principle in this universe. 

?rfdWR ^TTfcri dTc«d ctc^ I 
etaccagre tanisyama ityastam tavadatra tat. (32) 

Let us have a stop here for we will discuss this further in detail. 

d dW'd dd I fa^fwd: 

t^fdd, ^ ■RFmnrPT Tf^m: I 
tenajhajanataklrptapravadairyo vidambitah 
asadgurau rudhacit sa mdyapa.sena ranjitah. (33) 

Hence he, who is cheated by foolish people in imaginative 
discourses and who pays faith in dishonest teacher, is befooled 
(limited) in the trap of illusion. 
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TTtsfq Wcd<*> r 4) J )d TTfcT 

wcnctT: ^rr M<ARfig,: I 

so 'pi sattarkayogena niyate sadgurum prali 
sattarkah suddhavidyaiva sa ceccha paramesituh. (34) 

He too (is brought about) reaches to the right spiritual teacher by 
the yoga of sattarka. Pure knowledge (Suddha Vidya) is the 
sattarka and that is the will of the Lord. 

’jfV?rgf¥ cryfw^wf ufcr i 

sripurvasastre tenoktam sa yiyayuh sivecchaya 
bhuktimuktiprasiddhyartham niyate sadgurum prati. (35) 

He (the Lord) said in the sripurvasastra that having the desire of 
going to guru, he goes to sadguru by the grace of Siva for attaining 
bhukti (joy) and mukli (liberation). 

«ydcfd 

vrrc^r-^) ^rr wq«r fat?r: i 
saktipatastu tatraisa kramikah sampravartate 
sthitva yo 'sadgurau sast rant are va satpatham sritah. (36) 

On him, who has come on the true path by following wrong 
teacher or truthless scripture, the grace ( saktipata ) descends 
through krama (realization of self by means of kriyayoga). 
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Trf^crqicT^T u < ' w,rt| fafa' T34 ^ 1 

gurusastragate sallve 'sattve catra vibhedakam 
saktipatasya vaicitryam purastdtpravivimcyate. (37) 

The amazing state of grace in truth and untruth of teacher and 
scripture is the factor which differentiates. (And this amazing 
state) will be told later. 

^Fcf cTct, 

TTRrr *rm)eY i 

iiktam svacchandasastre tat vaisnavadyanpravadinah 
sarvanbhramayate maya samokse mokselipsaya. (38) 

This is said in Svacchanda Tantra. The maya (veil) veils (makes 
illusion) all the aspirants like vaisnava etc. by offering lust of 
liberation in the non-liberation. 

< m vffa?nr<: 

TT ^«fa*aiHI6Ic^l^3fa-dmdMp=lfad: I 

3n%?k yc^HRcjPTd: 

yastu rudho 'pi tairodyatparamarsavisaradah 
sa suddhavidyamahatmyacchaktipatapavitritah. (39) 
arohalyeva sanmargam pratyuhaparivarjitah 

The aspirants, who though is moving on that (the untrue path) but 
is skilfull in knowledge, rides firmly on the true path with certainty 
with devoid of obststruction and being purified by grace by dint of 
the greatness of pure knowledge. 
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17 aiq-en f4 on ^yqrfrl l 

it irtfirfe^: TOt y)d-d: •^j^tttr^': 
sa tavatkasyacittarkah svata eva pravartate. (40) 

sa ca samsiddhikah sastre proktah svapralyayatmakah 

That sallarka reveals automatically in the mind of a fortunate. And 
he is considered, according to scripture, a self-proved yogin. 

Trrcurrai tiitt: tttcort: i^rt: i 

ci^cthIctu "gwr 'jjf'jff ^rr^ : 
kiranayam yadapyuktam gurutah sastratah svatah. (41) 
latrollarottaram mukhyam purvapurva upayakah 

As these three means-from teacher, from scripture and from self- 
are said in Kiranagama in which the best lies in ascend and the 
means of all these is purva-purva . 

•*T1*T ISTctVs^ ITTrraf: I 

3TfMfa<*-d: Id *1 fa fed ^41 f*-l <(Tt«Hd V d IT: 
yasya svato 'yam sallarkah sarvatraivadhikaravan. (42) 
abhisiktah svasamvittidevlbhirdiksitasca sah 

He, who attains the automatic sallarka, becomes the qualified 
aspirant by the initiation of his own deities of supreme 
consciousness and by its assimilation. 


1. An aspirant can know the truth (the siinya ) by three means, 
either by teacher, or by scripture, or by his own self. In these 
ascending order, by his own self is the best for teacher is the means 
in the knowledge of scripture and scripture is the means in the 
knowledge of self. Also explained in yogavasistha. 
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■*T ^f^FTWi ■g^T: TJ^TtfHcT: I 

dcHlHVT^HI'^g dift'Md'Scffa'filftdl 
sa eva sarvacaryanam madhye mukhyah praklrtitah. (43) 
tatsamnidhanenanyesu kalpitesvadhikarita 

He is considered as chief among all the scholors. No other 
imaginative scholor stands before him. 

TT tlHW -Hcd + R-d <F^'d I 

sa samaslam ca sastrartham sattarkadeva manyate. (44) 


He does know all the scriptures by sattarka. 

XPS'Rren % cT^rrffd ttf? 
suddhavidya hi tannasti satyam yadyanna bhasayet 


That, which does not bring about the reflection of truth, is not pure 
knowledge. 

sarvasastrarthavettrtvamakasmdccasya jay ale. (45) 

iti snpurvavakye tad akasmaditi-sabdatah 


He suddenly becomes the knower of all scriptures-this is said by 
the term ‘sudden’ in srTpurvasastra. 


tftY<fnuf^5> *fr ^rtsch^iRfd i 

lokaprasiddho yo hetuh so 'kasmadili kathyate. (46) 
sa caisa paramesanasuddhavidydvijrmbhitam 


The cause, which is not famous in the world ( loka ), is called 
sudden, and this is the joy of pure knowledge of Lord. 
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3T^T MM'cft: wf^rfcrnF: I 

^cf'ils^iMa: tfrsfq y^i^oqmPif&eJci: 

■p-TfrxT: -qn wt*t dcdjfti: i 

asya bhedasca bahavo nirbhittah sahabhittikah. (47) 
sarvagom ’sagatah so ’pi mukhyamukhyamsanisthitah 
bhittih paropajlvitvam para prajhalha tatkrtih. (48) 

There are so many forms of it as sahabhitlika, sarvaga, amsaga 
etc. The amsaga too exists in the portion of main and subsidiary. 
The meaning of bhitti is being dependent on other, and paraprajha 
is its creation. 


■*T: + fi<^£fcd cTcdTct: 

Tt ^ ^ Ft%cT: I 


adrstamandalo ’pyevam yah kascidvetti tatlvatah 
sa siddhibhagbhavennityam sa yogi sa ca diksitah. (49) 
V$ -qt 3fcrt dcr^H 
qfajT M^Rfd yY^ci i 

evam yo vetti tattvena tasya nirvanagaminl 
dlksa bhavediti proktam tacchrltrimsakasdsane. (50) 


He, who has not seen maridala yet but attained this kind of self- 
knowledge, becomes ever self-proved yogin. He is yogin and he is 
diksita. Thus he who knows the truth in principle, attains the 
initiation which leads toward-liberation-as is also told in the 
Trikasastra 
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3q-<*rfe^dl «ir«r«S>+ ^fct TiJcT: 

akalpito gururjheyah samsiddhika iti smrtah 

That which is said samsiddhika 1 in the scriptures must be known 
as non-imaginary teacher. 

cT^HI'llcH^MHId: ‘'TT f^FTT I 
TTRotf^ft 7pr ; Vl!^ uWd'lSqhlWd^"^^: 
yastu tadrupabhagatmabhavanatahparam vina.(51) 
sastravitsa guruh sastre prokto ’kalpitakalpakah 

The teacher who is non-imaginary, samsiddhika, only by dint of 
atmabhavana (self contemplation), is called in the scripture, the 
non-imaginary imaginative. 

dT-'trfa •‘teT : I 

lasyapi bheda utkrstamadhyamandadyupdyatah.(52) 

He too has several forms because of best, medium and general etc. 
means. 2 

MTfaHrd>3«T °TT 

Hgmfd: I 

bhavanalo 'tha va dhyanajjapatsvapnad vrataddhuteh 
prapnotyakalpitodaramabhisekam mahamatih. (53) 

He attains non-imaginary generous royal unction by the practice of 
wise contemplation or by meditation, chanting, dreaming, vow and 
sacrifice. 


1. Actually a disciple becomes disciple in the discipline of a 
teacher and aftward he becomes a teacher himself by siddhi and he 
who attains this state without this and with shaktipata or grace, is 
known as samsiddhika, non-imaginary guru, 2. here it is saktipala 
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»TT3r ^ i 

snmadvdjasanlye snvlre sribrahmayamale 
snsiddhayamidam dhatra proktamanyatra ca sphutam. (5< 


This is said in srTvajasamya , srivlra , snbrahmayamala an 
srisiddhatantra by the lord and this is doubtless in elsewhere too 1 . 


<TT*T 

^Tt^rfwq^T “fTtfuTT TTOTlfa 
ytetytfq °tt 


tasya svecchapravrttatvat karnanantatesyate 
kadacidbhaktiyogena kramana vidyaydpi vd. (5i 
jhanadharmopadesena mantrairvd diksayapi vd 

I R u h S fcf "sprcT: hRi : 

evamadyairanekaisca prakaraih paramesvarah. (St 
samsarino ’nugrhyati visvasya jagatah patih 


The aspirant goes towards this state with his own will, thi 
involves infinite causes. The lord of this entire world offers hir 
his grace sometimes in the form of devotion ( bhaktiyoga 
sometimes by action or some times by vidyd, jnana, dharmc 
upadesa , mantra or diksa and with infinite other means. 


1. as srtsarvavira sastra states- an aspirant tends to move toward 
the attainment of siva hood by his own desire, several destine^ 
causes involve in it. Lord Siva bestows his grace to such aspiran 
by devotion, good action, knowledge, religion, syllables an< 
initiation. 


158 


6rIt antralok ah 



matramandalasambodhal samskarattapasahpriye. (57) 

dhyanadyogdjjapdjjhdndnmantrdrddhanato vratat 
samprapyam kulasamanyam jhanam kaulikasiddhidam. (58) 

(It is stated in the brahmayamala) - O dear, you must have the 
essential knowledge of kula which bestows kaulikasiddhi by the 
practice of right knowledge of matrmandala, samskara, tapa, 
dhyana, yoga, japa.jnana, mantra, aradhand, vratat tc. 


TTTWT ^T3t 

XJcr % t^rrcT 5Jcfic^Jd( 


tattvajhanatmakam sadhyam yatra yatraiva drsysate 
sa eva hi gurustatra hetujalam prakalpyatam. (59) 


Wherever is seen tattvajhanatmaka sadhya (one who has 
accomplished his sadhana and attained self knowledge) is the 
guru. One must contemplate (imagine) the cause weaver in that. 


tattvajhdnadrte nanyallaksanam brahmayamale 

This is also said in the brahmayamala that no other teacher 
(characterist) exists except self knowledge. 
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ct^t -^r^--d ^crrarof^w'TcT: i 

TTTtl4iW ^ ^foFTfe: f¥ =FFff4fcT 4lRd 

WIc+kIs^^ I 

■?TT^^rf^5r5T«f <TcT: ^TT^q 

tatraive coktam sevayam krtayamavikalpatah. (60) 

sadhakasya na cetsiddhih kirn karyamiti codile 
atmlyamasya samjhanakramena svatmadlksanam. (61) 

sasphuratvaprasiddhyartham tatah sadhyam prasiddhyati 


It is stated that there - what should be further done by the aspirant 
who inspite of performing japa etc. doubtlessly, has not 
accomplished his siddhP On this question, there is suggested that 
only means as atmadiksa (self initiation) in order to stimulate the 
nature of mantra for self and right knowledge, after that the 
aspirant becomes attains the siddhi i.e. knowledge devoid of 
ideation. 


3T^R WtrRlWR 

TtpsTcT^TrqFtf ^ 

anena svatmavijhanam sasphuratvaprasadhakam.(62) 
uktam mukhyatayacaryo bhavedyadi na sasphurah 


Hence (it is proved that) atmavijhdna (self knowledge process) (of 
mantra etc.) is the aspirant of inspiration (as stimulation). If the 
acarya (scholar) does not have gleam, (then he must attain self¬ 
initiation). 

fsrf4 yWd -srqr hi4hmi4 

tatraiva ca punah srimadraktcircidhanakramani. (63) 

vidhim proktam sada kurvan masenacarya ucyate 
paksena sadhako ’rdhardhat pvtrakah samayl tat ha. (64) 


In the same text, it is stated further that if an aspirant follows 
regularly the process to pray raktadevl, he is considered as acarya 
in a month, aspirant in fortnight, putraka in a week and samayl in 
four days. 
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WcTT^ft =feHI*Ud: 

uWdW fafaAd I 

diksayejjapayogena raktadevl kramadyatah 
guroralabhe proktasya vidhimetam samacaret. (65) 

Since in the absence of teacher, Raktadevl heself initiates by 
krama, japa and yoga, so an aspirant, if teacher is unavailable 
should practice this method. 


Hri ■g??rarrf5?rrwT 7 T% : 

vid'd'i cr^WmT^rs# -r f-rftnsctT i 


mate ca pustakadvidyadhyayane dosa Idrsah 
ukto yastena taddosabhave ’sau na nisiddhata. 


( 66 ) 


In siddhamata too, such type of fault, as study from book, is stated. 
So in the absence of fault, there too is no restriction. 


^■Kl'tdVldfdfiH ^ ^Hll'HHddfWdl: I 
mantradravyddiguplatve phalam kimiti codite 
pustakadhltavidyaye dlksasamayavarjitah. (67) 

dT*WI: ^ •di'tSttrIH, 

^ ^cbsn-TRr ^fct i 

tamasah parahimsadi vasyadi ca carantyalam 
na ca lattvam vidulsena dosabhaja iti sphutam. (68) 

What is the result of keeping secret mantra , dravya etc.- on this 
question (the answer is), it is clear that since they are not the 
knower of truth ( tattvavetta ) so become the sufferer of fault,who 
study from book, are devoid of initiation and samayl carya, full of 
wild tendencies, involve in violent mesmerization of others. 
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Tj=f 

purvam padayugam vacyamanyonyam hetuheiumai 

Both former verses are mutually dependent by cause-effect- 
relation. 

TTTT? f^HT ^f<T S<T,^ ^41-tsit-W < H. I 

yasiu sastram vina naiti suddhavidyakhyasamvidam. (69) 
guroh sa sastramnanvicchustaduktam kramamacarel 

He, who does not take benefit of pure knowledge samvid without 
scripture, such desirous of knowing scripture from guru must 
practice krama. 

cT^^rr^rpft^R SIR*!*# cTct: 

yeria kenapyupayena gurumaradhya bhaklilah. (70) 
taddiksakramayogena sastrariha vettyasau tatah 
srfRsbK -Hqrwra "*fr cj difetd: i 

abhisekam samasadya yo bhavetsa tu kalpiiah (71) 
sannapyasesapasaughavinivartanakovidah 

When by any means woshiping guru devotedly he knows the 
essence of scripture by the yoga of diksakrama, afterwhile still 
sprinkled over that imaginary guru, he becomes a scholor who can 
destroy all groups of trap. 

3tl^>ffrrdi 4>R-qdl<*r<rqd) % 'R: 

yo yathakramayogena kasmimscicchasiravasluni. (72) 
akasmikam vrajedbodham kalpitakalpito hi sah 

He is considered as kalpitakalpiiaguru (imaginary and non 
imaginary as well) who by following krama suddenly gets the light 
of the essence of any scripture. 
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7TTZT 1-TTTT: ^ ^J?T: I 

<4<rt>4: ^^.fqcji^MKd^djd't '^Trf : 
tasyayo 'kalpito bhagah sa tu sresthatamah smrtah. (73) 
utkarsah suddhavidyamsataratamyakrta yatah 

The non-imaginary part of that is considered as the best, for the 
finest state is made by the synchronization with the part of pure 
knowledge. 

■*T2TT 1 fdfVMI I 

cT«TT yinHnfi+^HKI^d^lfddlstnRT: 

yatha bhedenadisiddhacchivanmuklasiva hyadhah. (74) 
tatha samsiddhikajhanadahrtajnaniuo ’dhamah 

f4i c[ ^Aifl-fV'wfdTsi 

tatsamnidhau nadhikarastesam muktasivatmavat. (75) 
kirn tu tusnlm-sthitiryadva krtyam tadanuvartanam 

As in the bhedesvaravada, liberated Siva is inferior than primarily 
proved Siva, similarly aspirants of accumulated knowledge. Before 
superior aspirants, like liberated Siva, inferior aspirants don’t have 
the right. Either they (imaginary teachers) keep silence or follow 
the path of non-imaginary teachers. 

3T^Trft ^ TJF: 

yastvakalpitarupo 'pi samvadadrdhatakrte. (76) 

anyalo labdhasamskarah sa saksadbhairavo guruh 

Such guru, who is non-imaginary, posses a mind to make dialogue 
with other (guru etc.) and has a firmness, is really Bhairava. 
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■*TcT: I 

^IcMyoMfild 5TPT '^fr^T^T^FT^ 
yatah sdstrakramdllajjhaguruprajhdnusllanal. 01 

atmapratyayitam jnanam purnatvadbhairavayate 

Such guru becomes master of scriptures through krama and by the 
discipline of this knowledge he fulfills his self knowledge a; 
vimarsa-svarupa, finally transforms into Bhairava. 

■^r 9ftf^frWrsRt : vrrt-'Vd: ^ret: i 

ifFtfafcT favir^ 

cmT i 

lena srikiranoklam yadgurutah sastratah svatah. (78 ’ 
tripratyayamidam jhdnamili yacca nisatane 
tatsanghataviparyasavigrahairbhasate tatha. (79 / 

Therefore said in Kiranagama - that gurutah sastratah svatah or 
in snnisatana is said that this knowledge is emerged out of three 
causes. This arises either from the group of three or form one oi 
two (causes). 


<+> < u i-e-M fsrf^sr^Tfsf^tT^ cti 
'ticj qitfl ^ iS;* c b < +i'd ^ifn I 

d |c( cT0o|iejifT|tiltTcr: 

karanasya vicitratvadvicitrameva lam chidam 
kartum vasT ca lahkam ca krakacam capi grhyate. (80, 
tavacca chedanam hyekam lalhaivddyabhisamdhitah 

Though the whole is one yet a carpenter in order to penetrate the 
typical kind of werk uses bansula, chinT, and ari, similarly mean! 
differ by the divergence of initial search. 
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<*<UK-4 | 

Wd'Pl T^cfr 'RTT ^ilKftrrrq 

itthameva mitau vacyam karanasya svakam vapuh. (81) 
na s vat an tram svato manam kuryadadhigamam hat hcit 
«HMI¥°imw4'dl ■ZTcftsfqrm | 

?Tf£FcrqTrra'yrioi«4i 

yfMclsfq yH|U|HIHdd>l*flSTc*T?T: T^gS: 
pramatrdsvdsaparyanlo yato ’dhigama ucyate. (82) 
asvasasca vicitro ’sau saktipatavasattatha 
pramite 'pi pramananamavakaso 'styatah sphutah. (83) 

Similarly, guru etc. are understood as their own essential nature 
within the experient. The evidence is not self-efficient so it can not 
know itself without the experient. The experient is considered as a 
faith everlasting. When the matter evokes, it gives a clear evidence 
to the experient. 


^snr *r*rrf?crrK( 

firai 4: MR^d f^T dl-yfd I 

drstva drstva samaslisya ciram sahcarvya celasa 
priya yaih parilusyela kim briimah kila tanprati. (84) 

When a beloved satisfies wholeheartedly by seeing, embracing and 
receiving rapture in a long period repeatedly, what to say about 
her? 

^ '=TTf4r'7?l' T rfcT: 

•T ‘ s T 8 fdT d M q I dl-4l' < JltH < lcllf4 I 

ittham ca manasamplutyamapi n ad hi gate gatih 
na vyarthata nanavastha nanyonyasrayatapi ca. (85) 

Hence, though there widens numerous evidences; the destiny of 
evidences does not limit itself till accumulated knowledge yet. It 
lies elsewhere too. Thus no evidence goes ashtray nor it pregnants 
fault of non-state, nor evidence and experience are mutually 
dependents. 
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dRlI^lfMdfd TTc* ^ ^NiH' 

ai-ai-d: yTFT^fqTc^TfcTTFTFT ^T: I 
evant yogahgamiyati tarka eva na caparam 
antarantah paramarsapatavdtisayaya sah. (86) 

So, (though there are so many reality-knowing-means yet) tarka 
(argument which is sattarka ) is yoganga (special part of yoga) and 
nothing else, it (tarka) creates the efficiency of recollection within 
itself. 


?f<r qTTSTTogfaail ^m#h: I 

ahimsa satyamasteyabrahmacaryaparigrahah 
iti pahcayamah sdksatsamvittau nopayoginah. (87) 
d 4: y^ddl ^ fddHI d rd -H -1 
ymildiyiVd ^ -Hd JldfilfU fd I 

tapah prabhrtayo ye ca niyama yattathasanam 
pranayamasca ye sarvametadvahyavijrmbhitam. (88) 

The five ya/wav-abstention from injury through thought, word or 
deed (or non-violence), truth, abstention from stealing, abstention 
from passions and lust and abstention from avarice-are not useful! 
directly for supreme consciousness. The laws for argument etc. 
and sitting postures and breath control are the causes of creation of 
external ecstasy. 


sflHskMc'ft dW(i 

srlmadvlrch’alau coktam bodhamatre sivatmake 
cittapralayabandhena praline sasibhaskare. (89) 
■StT^ HP) vdldlRri) 

"*ft¥T: ^ tt^ <+>r»£id: yieldin') I 

prapte ca dvadase bhage jivaditye svabodhake 
moksah sa eva kathitah pranayamo nirarthakah. (90) 
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y|U|M!H> qFpfszt: TTTtt 

TFTzt ^fcrT ^ ^ ^FcT: *? | 

pranciyamo na kartavyah sarTratn yena pidyate 
rahasyant vetti yo vatra sa muktah sa ca mocakah. (91) 

It is said in the scripture named srimad viravali- This is called 
liberation when the moon and the sun (prana and apana) are 
obstructed for the mond attains the state of dissolution by dint of 
the mere presence (reflection) of siva, and alma samvid jiva (the 
individual experient ) gets the state of dditya dvadasi. The 
remaining breath-restraint is useless. That breath control is waste 
by which the body suffers. In which he who knows the present 
mystery, is free, and he libarates others. 

pratyaharasca namayamarlhebhyo 'ksadhiyam hi yah 
anibaddhasya bandhasya ladanlah kila kilanam. (92) 
fVrrfVJ TtVr WlfM 

cittasya visaye kvapi bandhanam dharanatmakam 
tatsadrgjhanasantano dhyanamastamita param. (93) 

TIT?ni^JTcTTtrt7IfZT#q TPTRTl%fcT: I 
yada tu jhevatadatmyameva samvidi jayate 
grahyagrahanatadvaitasfmyateyam samahitih. (94) 

Pratyahara is, to divert the senses from its objects and to destroy 
the closed binding within itself. To fix the mind upon any subject 
is dharana. Similarly, the flux of such kind of knowledge is 
concentration or dhyana. And the meditation or samddhi is when 
the knowable merges with knowledge in supreme consciousness, 
and the duality of both ends. 
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•h^k 3ifcT 4t ^rT^d^qiiVi > 

tadesa dharanadhyanasamadhitritayi param 
samvidam prati no kahcidupayogam samasnute. (95) 

These three-control, concentration and medition-are of no use for 
supreme consciousness (parabodha). 

ilVu^ldl ■^nTTKT^nRT 

•W <Jcf iJcd K^d^fT^VrcT: I 
yogahgata yamadeslu samadhyantasya varnyate 
svapurvapurvopayatvadantyatarkopayogatah. (96) 

There exist purva and para-para means in the yoganga of means 
from yama to samadhi as told, and the means of argument is there 
in the last (i.e. meditation). 

3T^T: yfaft ^ % d^gKi ymi^4r: 

antah samvidi rudham hi taddvara pranadehayoh 
buddhau varpyam tadabhyasannaisa nydyastu samvidi. (97) 

Within the supreme consciousness, it (yama etc.) surrender life 
breath and body to intellect by repeated practice through supreme 
consciousness. This is not a law in the context of supreme 
consciousness. 
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ifiT^iP Tii*f at gfr-M f ■ r» 


mafW^ i 

guruvakyaparamarsasadr.se svavimarsane 
prabuddhe tadvipaksdnam vyudasah pathacintane.(lOO) 


(similarly) in the contemplation of text, there appears a solution to 
erase its oppositers (foolishness etc.) when the self-discourse 
{alma vimarsa) reflects by the recollection of teacher’s saying. 
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TIjT^T 7 JF nr TT Vld-4 ^ fFTd VT®^ T3=T 

nahyasya guruna sakyam svam jnanam sabda eva va 
dhiyi ropayilum tena svaprabodhakramo dhruvam.(lOl) 

A teacher can not impose his knowledge (or word) to disciple’s 
intellect. So the krama of consciousness of self recollection is 
essential. 

3TcT d5)lfw 

ala eva svapnakale srute tatrdpi vastuni 
tdddtmyabhdvandyogo na phalaya na bhanyale. (102) 

That is why in the dream period too, there happens attachment 
with the heard objects and that does not occur fruit, this is not so. It 
happens necessarily. 

Vr®<fdMHmvfd -qfe: 
d<r«) ffep^fct i 

sankelanadare sabdanislhamamarsanam palhih 
tadadare tadarlhastu cinteti paricarcyatam. (103) 

This is called palhana (reading) when there is indifference for 
sankeiagraha and recollection for word. And by respecting the 
sanketa (hint), to recollect the meaning is contemplation - this 
should be said. 


d<sdidi ^facdr^'Wrs^Vicii-t 

£dHIV l&"l f^T^RPT •*?: I 
ladadvayayam samxillavabhyaso 'nupayogavan 
kevalam dvailamalinyasahkanirmulanaya sah. (104) 

So, to practice of non-dual supreme consciousness is useless 
(meaningless rather). That (practice) is only for the destroy of 
malinyasanka of duality. 
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ildVI&ISM ddf"? dd-4-d ffd - ^tfufd*^ 
■ j rfrr^T c 5 t rr z T?TT i 

dvaitasankasca tarkena larkyanta iti varnitam 
tattarkasadhanayastu yamaderapyupayata. (105) 

This can be said that the doubts about duality become the subject 
of vimarsa due to argument. So yatrta etc. become the means of 
practice ofsattarka. 


^ •rtf'? drgdu 

■fcr^njpnf^F i 


uktam srTpurvasdstre ca na dvaitam napi cadvayam 
lingapujadikant sarvamityupakramya sambhuna.(106) 
fafiTd 


vihitam sarvamevalra pratisiddhamathapi vd 
pranayamadikairangairyogah syuh krtrima yalah. (107) 
dc^drdjd'fr'Wrr-'-T ^crr di^f-d ftiWiVi 


tattenakrtakasyasya kalam ndrhanli sodasim 


‘Worshiping of phallus' ( linga-puja ) etc. everythging’.... with this 
start in sri malimvijayotlaralanlra, lord Siva has said - here 
everything, applicable or not allowed, is useless. Since breath- 
control etc. are not artificial for these yogas depend on limbs, so 
these are not even equal to the sixteenth phase of this, non¬ 
artificial system. 


1. Linga is Siva' s primary icon or ‘mark’, a smooth cylindrical 
shaft set in a pedestal. 
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faF c^cK* ^AfVi fartftoA i 

dcr<^ -del: tT*R ^Pf cT^ *1^ ^^iR-cqfci 
kirn tvetadatra devesi niyamena vidhlyate. (108) 
tattve cetah sthiram karyam tacca yasya yathastviti 

O devesil here is a necessary condition (disciple), that is sure, that 
to concentrate the mind on the principle ( tattva ) whatever the mind 
is and whoever it belongs to. 

cForf^ci^ VTTBTftsprar: 
e vam dvaitaparamarsanasaya paramesvarah. (109) 

kvacitsvabhavamamalamamrsarmanisam sthitah 


Hence paramesvara (great Lord) is always there to destroy the 
recollection of duality, everywhere, by making recollection of his 
pure, stainless essential nature, always. 


■*T: i 

yah svabhavaparamarsa indriydrthddyupdyaiah.(l 10) 
vinaiva tanmukho 'nyo va svatanlryattadvikalpanam 


Natural recollection, like without the means of objects of senses 
etc. or tending towards them, is possible in thought-construct only 
due to paramesvara. 
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*-1T=tV) ‘‘-Y^^VTcJ WTrCRt 

tacca svacchasvatantratmaratnanirbhasini sphutam.(l 11) 
bhavaughe bhedasamdhatr svatmano naisamucyate 


tadeva tu samastdrthanirbhardlmaikagocaram. (112) 
suddhavidyatmakam sarvamevedamahamityalam 


That (ideation) is called maylya (illusive) for it creates divergence 
in the field (group) of emotion which is clear and free like self¬ 
pearl. And that, full of all meaning, makes soul (self) its subject 
solely and also, is called ideation of pure knowledge ( suddha 
vidya) as ‘ all these are me only’. 

^gfasir^q i 

yfcr^Rtf Mr4)4 

idam vikalpanatn sddhavidyarupam sphutatmakam. (113) 
pratihantlha maylyam vikalpam bhedabhavakam 

This gleaming in the form of pure knowledge destroys the illusory 
alternative which makes differences through alternatives. 


suddhavidyaparamarso yah sa eva tvanekadha. (114) 
snanaiuddhyarcanahomadhyanajapyadiyogatah 


The recollection of pure knowledge is of many types by the 
addition of bath, purification, prayer, vedika sacrifice, meditation, 
recitation of sacred syllables etc. 
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TUId, I 

3TTf^T ^pSTt fdRid 

visvametatsvasamvittirasanirbharitam rasat. (115) 
avisya suddho nikhilam larpayedadhvamandalam 

Pure yogin satisfies the entire region of path (adhvamandala) in 
this world by entering into it with the rapture of self-knowledge 
out of this rapture itself, for this world itself is full of rapture of 
svabodha. 


ullasibodhahutabhugdagdhavisvenadhanodite. (116) 
sitabhasmani dehasya majjanam snanamucyate 

Pouring the body in the shining ash burnt out with the fuel of 
world from the fire of rapturous supreme consciousness is called 
bath. 

^c*T ^ fafedtdHfdfifdH-d^d: | 
dd'lsfft ^3K*-'»-ilfu| cl reel I Id 

ittham ca vihitasnanastarpitanantadevatah. (117) 

talo 'pi deharambhini lattvani parisodhayel 

Thus the bather must dedicate to infinite deities and after that, 
purify the primary elements of body. 

T HHs4ldl 

sivatmakesvapyetesu buddhirya vyalirekini. (118) 

saivasuddhih parakhyald suddhistaddhTvimardanam 


The opposite sense remains about the subject of elements of the 
essential nature of Siva, and that is called the main impurity. Purity 
is the destruction of that sense ( buddhi ). 
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WZT^Tfgrfammr^ Wd^ fdVdfd TT^: 
evani svadeham bodhaikapatram galitabhedakam. (119) 
pasyansamvittimatratve svatcmtre tisthati prabhuh 

Thus he who perceives his body as free supreme consciousness 
which is non-divisive representative of this state, becomes the lord 
(who is full of splendour). 

^ -^sn-qlf-=5t *Tff *Tcft I 

yatkihcinmanasahladi yalra kvapindriyasthilau. (120) 
yojayate brahmasaddhdmni piijopakaranam hi tat 

Whatever pleases the mind through any of the senses, that 
becomes the means of worship when we connect it with the 
satdhama of brahma (i.e. with the sense of pure absoloute self). 

tj^tt f^fvp^ppr ^iT^vqrfqiffci Tr&nfd: i 

pujci nama vibhinnasya bhavaughasydpi saiigatih. (121) 
svatantravimalanantabhairavTyaciddlmana 

Joining the bhairava consciousness which is absolutely free, 
infinite, pure and full of emotion-group, with the fire, is worship 
(this is tadatmya). 

7T«TTf5' I 

tathahi samvideveyamantarbahyobhayatmana. (122) 
svatantryadvartamanaiva paramariasvarupirii 

Thus the supreme consciousness, in the form of re-cognition 
(recollection), is present inside and outside out of its freewill. 
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^ ^ SKVPR TT5I I 

-q^ ft ulMIcHI ^ R f^T^R: IWcT: 

sa ca dvadasadha tatra sarvamantarbhavedyatah. (123) 
surya eva hi somatma sa ca visvamayah sthitah 
kaladvadasakatmaiva tatsamvitparamarthalah. (124) 

This recollection consists of twelve forms. All merge intrinsically 
in this. The sun is soma (sun is the form of soma) and is present in 
the form of world. The supreme consciousness that is true in the 
highest sense (paramarthika ) consists of twelve phases. 

tTT R «wf< 

vnffT t-RmfsTR «4 <t i 

sa ca malari vijhane mane karnagocare 

meye caturvidham bhati rupamasritya sarvada. (125) 

And that paramartha samvit always shines by making four forms 
as its base of experient, evidence and to be experienced by the 
object of senses. 


■5TT% TRR^fwt 
W°TRJTTT ■*TcT: I 

suddhasamvinmayi pracye jhane sabdanarupini 
karane grahanakara yatah sriyogasahcare. (126) 

The parasamvit is pure form of samvit in the experient, form of 
word in the knowledge and form of reception in the senses. 
Because it is called so in the yogasahcara. 
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if 

dt^THT SKVIli cT^Tfet I 

ye caksurmandale svete pratyakse paramesvari 
sodasaram dvadasaram tatrastham cakramuttamam. (127) 

0 paramesvarV. as these two white caksurmandalas are perceived 
clearly, the finest cakras, sodasara and dvadasara, are situated in 
that. 

yfct=tK u Mft+cl cisfe4 a^^cl 
fgcflA if "d^nTT'A'A I 

prativaranavadrakte tadvahirye taducyaie 
dvitiyam madhyage ye te krsnasvete ca ca mandate. (128) 
crsFtr^f f**rAr 

?[ ft sri^frmc*Ts^ ftm i 
tadantarye sthite suddhe bhinnahjanasamaprabhe 
caturdale tu te jheye agnisomatmake priye. (129) 

R«r?t if t 'hAjmR 

f^KtrrcT^ i 

mithunatve sthite ye ca cakre dve paramesvari 
sammilanonmilanam te anyonyam vidadhatake. (130) 

The raktamandala (region of blood), present in the both eyes, is 
situated as white krsna in the form of receptor. This is said as 
outward. In the midst, present two krsna white regions, are 
sencondary. One should know the two white shining regions as 
caturdala and agnisoma are present like deep black pigment 
(collyrium). O paramesvari , the cakras , situated in the state of 
couple, unfold and enfold mutually. 
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■qaiT xf U^VnrfeMrflSTJrT^ 

cr«tl*jd!PdU*tVu<^ stq<r*3 H Wf: I 
yatha yonisca lingam ca samyogatsravato 'mrtam 
tathdmrtdgnisamyogad dr aval as te na samsayah. (131) 

As in mutual intercourse, the vagina and the penis realize nectar, 
so they (mdya and paramesvara) release nectar of supreme 
consciousness by the mutual intercourse of soma and agni (fire). 

ctf «j*<5=ii "nTmt i 

taccakrapldanadratrau jyotirbhatyarkasoniagam 
tarn drstva paramam jyotsnam kalajndnam pravartate.(132) 

By the joining of both cycles ( cakra ), sun in the night and light in 
the soma shine. By seeing that absolute bright light, the sense of 
time appears. 


W5fR 

dJ<r?cTH, I 

sahasraram hhaveccakram tabhyamupari samsitham 
tatoscakratsamudbhutam brahmandam ladudahrlam. (133) 

Above both cycles, is situated sahasrara. This is said that the 
universe is originated from that cakra. 

<r=rcs!Tt qrt ^fT«=rt : 

tatrastham muncate dharam somo hyagnipradipitah 
srjatlttham jagatsarvamatmanydtmanyanantakam. (134) 

That flows the lightened flux of soma ( somadhara ) through fire. 
Thus the soma creates the infinite all worlds in every soul. 
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' E fr^T?n^?TKr«TFref^'*T •H'Tei: 

TT^ cfej^ui -?Tcf=* I 

wfd •q-^'gpit -d<*M«sfd: 

sodasadvadasdrabhyamastaresvatha sarvasah 
evam kramena sarvatra cakresvamrtamuttamam.(l 35) 
somah sravati yavacca pahcanam cakrapaddhatih 

The same soma , by dint of sodasara and dvadasara, releases finest 
(best) nectar respectively in all cakras including astara , unless it 
completes its five cakra- processes regularly. 

tr?^: ^fcr i 

^ '3'iwjqv^'T f^rff 

tatpunah pibati pritya hamso hamsa iti sphuran. (136) 
sakrdyasya tu samsrutya punyapapairna lipyate 

(The lord in the form of) hamsa drinks (dissolves) that (world) by 
the exercise (inhalation and exhalation of breath) of ham and sah. 
Man never fells in papa and punya by listening at least once this 
(hamsa). 


■hPWR)5*T I 

Wt ^Ttf ^T5T ^ W<4>cfl<riqi I 

pahcare savikaro 'tha bhutva somasrutamrtat. (137) 
dhavati trirasarani guhyacakranyasau vibhuh 
yalo jatam jagallinam yalra ca svakalllaya. (138) 

The enormous Siva runs in the secret cakras in the form of trident 
of rasa , for the body of five senses do not taste the nectar of soma , 
where the world begins by the play of his own and dissolves. 
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ddH-dVd udVt ^t cfc’TT: 

?nT Rrfsrg tjfsFTTT^ Tror«td i 

tatranandasca sarvasya brahmacari ca tatparah 
tatra siddhisca muktisca samam samprapyate dvayam.(139) 

Everyone gets ecstasy in these cakras. With his tenacity, a 
brahmacari (one who practices celibacy) attains enjoyment and 
salvation in the same manner. 

3TcT yHdlTd *»5ITc«TdV XKH. 

^T*ft TT3T dlrHHIcHfd I 

at a urdhvam punaryati yavad brahmatmakam padam 
agnisomau samau tatra srjyete catmanatmani. (140) 

(After that, the brahmacari) attains beyond that the state of 
brahma where fire and soma , in the same manner, create 
themselves in themselves. 

ddW«1lfWd: ^tfrft 

tatrasthastapitah somo dvedha jarighe vyavasthitah 

In that (equilibrium) state, when the existing soma gets heat, it 
rearranges and sets itself in the thigh (till earth) by two ways (of 
reflection or re-absorption) 

3TVW HK^<Pd<»id' UdPd HrPJTTc^ I 

<J,cd+)dl-dlRii Ad d-d d^fictldfydiritdl 

ITT TTfWPcTTfqcTT V£=T: -q^dRlfccfcH I 

adhastam padayedagniramrtam sravati ksanat. (141) 
gulphajanvadisu vyaktam kutilarkapradipita 
sa saktistapita bhiiyah pahcaradikramam srjet. (142) 

Fire fells down that (soma) (so that the soma ) releases nectar in a 
second in the thigh etc. clearly. That crooked power creates again 
the world of five senses by the heat of sun. 
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fit ^4 ■MMrMKl-d'ft'^tiH. 
MKI^pdlc+WK^T zncf^ I 

evam s rot re ’pi vijheyam yavatpadantagocaram 
padangusthatsamarabhya yavad brahmandadarsanam.(l 43) 

Similarly, one should know also about the senses of hearing and 
action. From toe of feet to brahmarandhra (the state of brahma in 
the head), the universe shines and looks. 

■zfrrft 

ityajanannaiva yogi jananvisvaprahhurbhavet 
jvalannivasau brahmadvairdrsyate paramesvarah.(l 44) 

One, who does not know this, never becomes yogin. And the 
knower becomes the lord of the world. This grand lord is seen 
likely by brahma etc. 

an* yt'3RT*ia) 

SKVllcH<+.cl)ferctI I 

atra tatparyatah proktamakse kramacatuslayam 
ekaikatra yalaslena dvadasdtmakatodita. (145) 


Since, four krama- s are said according to the meaning of these 
senses, so there exist twelve forms in each sense. 


A4sfq PdVi-dl I 


na vyakhyatam tu nirbhajya yato 'lisarahasyakam 
meye 'pi dev! tisthantl masarasyadirupini. (146) 


Since this subject is full of great mystery (profoundly mystic) so 
this is not said clearly. The parasamvit exists (rests) in the form of 
masa rasi etc. in the celestial things. 
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3T?r "Q^T "fteTcTT 


cT^^^TRT^ft^ i-Tmft I 
at a esa sthita samvidantarbahyobhayatmana 
svyam nirbhasya tatrdnyadbhdsayantiva bhasate. 


( 147 ) 


Thus this samvit dwells in both states, inside and outside. This 
reflects at its own and also for others. 


rTcTTST yipR 

^F5cT*Tft d~t!MI»!H 3^td I 

tatasca pragiyam suddha tathabhasanasotsuka 
srstim kalayate devJ tannamnagama ucyate. (148) 

Hence the parasamvit initially dwells purely. Then creates deity to 
gleam out of its curiosity. In aganias, she is known as srsti kali. 

cTOT ^TTftmsnR^TR-=3Rf ^TT 

cTcftsfq I 

vrrcreq ... 

tatha bhasitavastvamsaranjanam sa bahirmukhi 
svavrtticakrena samam tato 'pi kalayantyalam. (149) 
sthitiresaiva bhavasya . 

After that She sines in much clear form its objective reflections or 
reflective objects (i.e. world) being extrovert with her vrtti cakra. 
This is the sthiti of bhava (imaginative recreation is bhavana). 

... 

. tamantarm ukhatarasat 

samjihJrsuh sthiternasam kalayanli nirucyale. (150) 

For the state of her introvertness, she is regarded as the desire of 
destruction 
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cTcftsfft WTTTft TJtif 

TT3J ■NHlfcH'+>i »nft ‘Sjft WTftsfft ^ I 
tato ’pi samhararase purne vighnakarim svayam (151) 
sanka yamatmikam bhage siite samharate 'pi ca. 

After this, on fulfilling itself by samhara rasa, this samvit creates 
doubt as order out of its one part and then destroys it as remedy. 

■hsczt Tn$£T m 

^Tlfcf ^Femc^er facTFRT^ I 

samhrtya sanka sankyarthavarjam va bhavamandale 
samhrrti kalayatyeva svatmavanhau vilapanat. (152) 

She makes play (lila) in the entire world of emotion for she 
absorbs doubt or the meaning of which is doubtfull by destruction 
in atmavanhi. 


fao-nmrfcMchi <tt ^ 

3tI»JVIr^c( 'Jfdfnfd I 

vilapanatmikam tam ca bhavasamhrtimatmani 
amrsatyeva yenaisa maya grastamiti sphuret. (153) 

She recollects bhavasamhrti in the form of dissolution within 
herself so that she gleams as, ‘this supreme consciousness is 
assimilated by me as the world of emotion’. 

<r c i v ii<=(1 fF •fcfcK: 

■fWTTftTfd I 

samharyopadhiretasyah svasvabhavo hi samvidah 
nirupadhini samsuddhe samvidrupe ’stamiyate. (154) 

The quality of distroyability is the essential nature of this supreme 
consciousness.This dissolves in the qualitiless pure samvid. 
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facllf'HciS'pT ri^=( ^T 

37T?^H^€J Uc<|^ TT^rFEFTT^T^: I 

^prr^p-TcRTT "?Tt5-ZT frV^T^ ■tpcTOW^ 


vilapite ’pi bhavaughe kahcidbhavam tadaiva sa 
asyanayedya evaste sahkasamskararupakah. (155) 
subhasubhataya so 'yam sosyate phalasampadam 


At the same time of dissolution (of emotion-group), the parasamvit 
condenses any emotion and that condensed emotion becomes 
doubt in conditioning. This (conditioning) produces auspicious or 
unauspecious result. 


Tj=f % n^rrrq^rsiTST i 

purvam hi bhogatpascadvd sahkeyam vyavatisthate. (156) 


The suspicion appears before enjoyment or after that. 



anyadasyanitamapi tadaiva dravayediyam 
prayascittddikramabhyo brahmdhatyadikramavat. (157) 
rodhanad dravanadrupamittham kalayate citih 

As by the expiation etc., action like brahmahatya (killing of 
brahma) etc. are to be diffused, similarly this samvit diffuses other 
condensed conditionings then and there. Thus the samvit continues 
to create by confining and condensing (i.e. melting the condensed 
and condensing the flow). 
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cTCfa Slc^cf I 

tadapi dravayedeva tadapyasyanayedatha. (158) 

The parasakti continues to melt the condensed and condenses the 
melted. 


?c«t ‘Hfct rr^TT'nT^rfn 

ittham bhogye ’pi sambhukte sati tatkarnanyapi 
samharanti kalayate dvadasaivahamatmani. (159) 

Thus, it dissolves its twelve karanas too in ego when it enjoys the 
enjoyable. 


SKVIlcH'*: 

f»-T^r i 

kramabuddhyaksavargo hi buddhyanto dvadasatmakah 
prakasakatvatsuryatma bhinne vastuni jrmbhaie. (160) 

(five) senses of action, (five) senses of knowledge, mind and 
intellect, these twelve senses are reflective, so are the forms of sun 
These attain the evidence about the subject which is knowable. 

tT3T "??: I 

ahahkaraslu karanamabhimanaikasadhanam 
avicchinnaparamarsi liyate tena latra sah. (161) 

Ahahkara (egoism), the only means of ahamkara (egotism), is able 
to recollect freely and is the karana of sense-collision. So group of 
senses dissolves in the egoism. 
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ifSTrfF ■QT^qmT^: <4><u|W f^Tt^T: 

W6WI<1 cT^TFcTTS^t farf^: I 
yathahi khangapasadeh karnasya vibhedinah 
abhedini svahastadau layastadvadayam vidhih. (162) 

As sword, binding etc. never coincide for a word can cut but 
binding can’t, and they find harmony in hand etc. similarly the 
process takes places. 

tenendriyaughamarlandamandalam kalayetsvayam 
samviddevT svatantratvatkalpite 'hamkrtalmani. (163) 

That is why the deity of samvid creates out of her free will the 
surya mandala (the region of sun) in the form of sense group in 
her own imaginary ego. 

tST ^ WTTf^T: Y^r^T^perkTr: 

sa eva paramadityah purnakalpastrayodasah 
karanatvatprayatyeva kartari pralayam sphutam. (164) 

The same ego is full-bloom thirteenth absolute aditya. For it is 
karana , it dissolves in the doer clearly. 
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c hcif ^ fsf=i: hWci: ^IcrHai^RrMciicH't): 

<*fc^d> ^Wd: I 

karta ca dvividhah proktah kalpitakalpitatmakah 
kalpito dehabuddhyadivyavacchedena carcitah. (165) 
Virfsfy, ■qf^-TTfW 

<+>ici~t o^o.r^oi^d'l cda’-i'IVai ^Tfr: +-*jd: l 
kaldgnirudrasamjhasya sastresu paribhasita 
kdla vyavacchittadyukto vahnirbhokta yatah smrtah. (166) 

31 fa ^ccUt ^1 Fd *<T31T? ^tVrtJcfNl H I 

samsaraklrptiklrptibhyamrodhanad dravanatprabhuh 
anivrttapasubhdvastatrdhamkrtpraliyate. (167) 

This is said, there are two types of doer - imaginary and non- 
imaginary. Limited doer, not separated by the body, intellect etc. is 
said imaginary. In the scriptures, one is named as kalagnirudra. 
Kdla is the agent which separates, that is why the fire, attached to 
it, is said experient (enjoyer). The kalagnirudra is lord, for out of 
imagination and non-imagination of the world, because of melting 
and condensing, the state of animal (in man, individual soul, pasu, 
anavamala) is so. Ego dissolves in this. 

fa<*>lfufa I 

so ‘pi kalpitavrttitvddvisvdbhedaikasalini 
vikasini mahakale Uyate ‘hamidammaye. (168) 

The kalagni rudra too dissolves in mahakala (great Lord) for it 
possesses the tendency to imagine, and mahakala consists of non- 
difference, full of ego and objectivity, and ever developing. 
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■q^T^Tt -hTH£ fspj: 

TRt Vlf^=H'HsJMI I 

etasyam svatmasamvittavidam sarvamaham vibhuh 
iti pravikasadrupa samvittiravabhasate. (169) 

cRfts^T: 


M R«iU I FPm -Hfafodi-^cr) **Tft=T cffaft I 
tato 'ntah sthitasarvatmabhavabhogoparaginl 
paripurnapi samvittirakule dhamni llyate. (170) 


In this svatmasamvitti , the developing samvit reflects as ‘this all 
expansion is me only’. After this, the complete, satisfied samvit , 
enjoys the joyfulness of sarvatmabhoga within, merges in akula 
dhama. 


-STMTcprrff Hl-tta: 1T*T?TT: 

pramatrvargo manaughah pramasca bahudha sthitah 
meyaugha iti yatsarvamatra cinmatrameva tat. (171) 
^Tcft : 

-qn wfcrerct i 

iyatim rupavaicitrimasrayantyah svasamvidah 
svacchandyamanapeksam yatsa para paramesvari. (172) 

Here everything - pramatrvarga, pramanasamuha , pramavarga 
(group of knowledge placed in various forms) and prameyavarga- 
is cinmatra only (i.e. pure intellect). That, which is the absolute 
freedom of samvid , basis of the variety of forms, is the 
paraparamesvari. 

^TT: '*TcT: 

imah praguktakalanastadvijrmbhocyate yatah 

The formerly described rapturous activities are the ecstasy of 
paradevi. 
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wt r fteipt ofdnN ^ttc^ i 
WlrHHl 8ffqf 

ksepo jnanam ca samkhyanam gatirnada iti kramat.(173) 
svatmano bhedanam ksepo bheditasyavikalpanam 

T TfcT: 'W^qriTf^cM 

■^K: WlrHq<m!ilMqdl dfsci'imic^ I 
jnanam vikalpah samkhyanamanyato vyatibhedanat.(174) 
gatih svaruparohitvam pratibimbavadeva yat 
nddah svatmaparamarsasesata tadvilopanat. (175) 

These formerly described activities are the ecstasy of paradevl 
from where ksepa, knowledge, samkhyana, movement and nada 
appear. Ksepa , is one’s own bhedan and knowledge is considering 
not-different from oneself. Samkhyana is explaining difference 
from others. Arohana in svasamvid is gati or movement. This is 
like reflection. In its absence, the state of remaining in 
svatmaparamarsa is nada. 

Sfd "qo-dfaVlAdl <*>elTi ^Tcfcft T RT 

TT3TT 'Md c hf'f u ff ■dfd I 

iti pahcavidhamenam kalanam kurvatipara 
devi kali tat ha kalakarsini ceti kathyale. (176) 

Hence, paradevl, who creates the activities ( kalana ) of five types, 
is called kali and kalakarsini. 
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'HdlcK-cUJfaafl Wltjttj ^qT^h-T^ I 
5rrt5£u'HdSM®^H yWd 

matrsadbhdvasamjnasydstenoktayatpramatrsu 
etavadantasamvittau pramatrtvam sphutiibhavet.(177) 
vamesvaritisabdena proktam srmisisancare 

She is called matrsadbhava for she creates mdtrbhava (mother 
hood) in the experients about the samvitti of twelve deities. She is 
regarded as vamesvari in srmisatanasastra. 

■?c*t gr<n*rr i 

^ ; cbH4-^ ■pmrt: 

ittham dvadasadha samvittisthanti visvamatrsu. (178) 
ekaiveti na ko ’pyasyah kramasya niyamah kvacit 
cbHI*-llo||H 'j/IMaK'MlcJlc^ =fc Ml 5 fM H I 
ttMIcfcM-^iqrrfld ftfEtafcr^ 

kramabhavdnna yugapattadabhavat kramo ’pi na. (179) 
kramakramakathatitam samvittattvam sunirmalam 

Thus this supreme cnsciousness is one though she is immanent in 
the exprients of the world in twelve forms (ways). So there is no 
law for her order ( krama ). That does not mean, in the absence of 
order, she happens simultaneously at random (or all of a sudden) 
and also she is not, so that there is krama because there is crisis of 
simultaneity. The samvit is beyond krama and akrama, and is 
simply having the nature of purity. 

cKfMI: •Hfa't't TTZ ct-cufM I 

<r=T dKlr*-MM)AH ■'JyTT ■'jyfa 
ladasyah samvido devyayatra kvapi pravartanam. (180) 
tatra tadatmyayogena puja purnaiva variate 

Where this samvit deity appears, the worship completes for its 
unity. 
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TrcTfccT: Tt ^Wd: Wt ^r4 TTF^ 
paramarsasvabhavatvadetasya yah svayam dhvanih.(181) 
sadoditah sa evoktah paramam hrdayam mahat 


The sound of the samvid, which produces by its own naturally 
always with her nature to recollect, is called absolute immense 
principle. 


i-l T3TWTf4 T r4^T^Wt WrTF^TW^T: 
•jcxp^: ^ cfrezt4 VTR-4 


hrdaye svavimarso ’sau dravitasesavisvakah. (182) 

bhavagrahadiparyantabhavi samanyasamjhakah 

spandah sa kathyate sastre svatmanyucchalanatmakah. (183) 


Self awareness, created in the consciousness, is called general in 
which the whole world dissolves, exists from creation of the world 
till the dissolution. In the treatise, this is said, spanda, the 
everflowing ecstasy in the self. 


vkfiftqr fern 1 

kihciccalanamelavadananyasphuranam hi yat 
iirmiresa vibodhabdherna samvidartaya virta. (184) 

That which is unique (one and only) gleam, is self-revelation. This 
is called ‘a form of samvit' (urmi) of the ocean of consciousness. 
Without this, the state of samvit does not exist. 
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W-cAdcUH-kl-KI qf^dcHK ^T5 ^Tct; I 
cK«4lHyfdtdrdlcdoHH ^v4 TTF^ 
nistarahgatarahgadivrttireva hi sindhuta 
sarametatsamastasya yaccitsaramjadamjagat. (185) 
tadadhmapratisthatvattatsaram hrdayam mahat 

To be with and without waves etc. is the oceanhood of an ocean. 
These all inert and conscious is the essence of world. Because the 
importance (of this world) is under the supreme consciousness. He 
is the heart and the great essence. 

Tr«rr f? 1 

TE0T5nprf%^TRtF f=FTT ^ 

tat ha hi sadidam brahmamulam mayandasamjhitam. (186) 
icchajhanakriyaroham vina naiva saducyate 

fd'dcHpl I 

% ^ctrFrrgft^f«T 

tacchaktitritayarohadbhaviye ciddlmani. (187) 

visrjyate hi tattasmadvahirvatha visrjyate 

This truthhood (sat) is the action of brahma , its name is mayanda. 
Without the germination of will, knowledge and action, this state is 
not called so. By the germination of these three powers, this world 
originates in bhairaviya cit agni, and outside this, only the similar 
appearance dwells. 

Tjcj "Htn vird-d^dicMciiH, i 

evam sadrupataivaisam sat am saktitrayatmatam.(188) 
visargah parabodhena samaksipyaiva vartate 

Thus this truthfullness of truth (universe etc.) only gleams by 
unifying the power-triad and re-creation with absolute 
consciousness. 
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doH<d difttrfa gHdluiPdfacdlfadH. I 
3H'-a4q<-H<l*-RlYl 4l*jct cTcftSUJcni^ 
lalsadeva bahlrupam pragbodhagnivilapitam. (189) 

antarnadatparamarsasesibhuiam tato 'pyalam 
tdlrHccfad ^jyiki Trfwf^FFTt^TTd; I 
4<HlcH=fcdfaci| '^KIcMfd c-ffacl 
khatmatvameva sampraptam saklilrilayagocarat.(190) 
vedanatmakatametya samharatmani liyate 

This true world gleame outside first and then goes ashtray in the 
fire of consciousness and again by internal sound, appears. After 
that, the reflection remains. Again after that, it attains void. And 
then, by the unification of three powers, attaining pain, it dissolves 
in the form of destruction. 

weft ^ i 

idam samharahrdayam pracyam srslau ca hrnmatam. (191) 

This innate seed is considered as ‘heart’ in the context of creation 
which is the heart of dissolution. 

y.d 5 ^m < r h v fa fan Tfa h h, 

eladrupapardmarsamakrlrimamandvilam 
ahamityahuresaiva prakasasya prakasata. (192) 

U.djj)4 % 

fsRITd ^ fERT WtT I 

etadviryam hi sarvesam manlrandm hrdayaimakam 
v inane na jaduste syurjiva iva vina hrda. (193) 

The recollection of such kind which is not artificial and drossless, 
is considered (by the scholars) as aham (recollection). This is the 
lightness of light. This is the seed of all syllables ( mantra ) as heart. 
Without this, they ( mantras) turn inert, like an individual without 
heart. 
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yiu-msi *nfr tTcT: i 

akrtrimaitaddhrdayarudho yatkihcidacaret 
pranyadva mrsate vapi sa sarvo ’sya japo mat ah. (194) 

On this non-artificial heart, whatever a sadhaka does firmly, 
breathes or thinks, all this is considered his japa. 




atfiFrm 


yadeva svecchaya srstisvabhavyad hahintara 
nirmiyate tadevasya dhyanam sydlparamarthikam.(195) 


Whatever (th e yogina) creates outside or inside naturally out of the 
nature of creation, is his concentration ( dhyana ) for all. 


Pk i ^ i ^ fw Trftr 

nirdkare hi ciddhamni visvakrtimaye sati 
phalarthinam kacideva dhyeyatvenakrtih sthita. (196) 

When the formless citdhama acquires the form of world, any form, 
for those who desire for fruit (result), becomes their thing to be 
concentrated ( dhyeya ). 
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■*?err ^r^TJWT^ 

'EteiTsf^ TRT?^ I 

yatha hyabhedatpurne ’pi bhave jalamupaharan 
anyakrtyapahanena ghaiamarthayate rasat. (197) 

tathaiva paramesananiyatipravijrmbhanai 
kacidevakrtih karicit suie phalavikalpanam. (198) 

As a person who brings about water, out of nonduality, inspite of 
completing the emotion, and by disregarding other forms, desires 
only for pot, according to his necessity, similarly, out of the 
ecstasy of the destiny of great lord, any form desires (imagines) for 
one fruit. 

^ ctT-=^fcr 

d-t-d f^V c tl c ^rd?4) ^TT I 

yastu sampurnahrdayo na phalam nama vanchati 
tasya visvakrtirdevi sa cavacchedavarjanat. (199) 

The person who desires no fruit having full touch or advice, for 
him, deity is full of form, in the form of infite limit. 

dlPld 

V-iTufdt-^ fwTd^ -g?TT ■ZTT ^TTI 

kule yogina udriktabhairaviyaparasavat 
ghurnitasya sthitirdehe mudra yd kacideva sa. (200) 

The state is called mudra which reflects in the body of yogina by 
dint of the effect of absolute bhairava aesthetic when he matures 
his state of kula. 
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^l'^el'lrMfyc1lt^^y^d>'jrVHsl: RlKsfi I 
antarindhanasambharamanapeksyaiva nityasah 
jajvalttyakhilak$aughaprasrtograsikhah sikhl (201) 
dl^Vt 'TraT Id^l-dW-KI TRRF: 
d^-dd-d) U^P-d ■?^T^fRTf*TcrRTTO 
bodhagnau tadrse bhava visantastasya sanmahah 
udrecayanto gacchanti homakramanimittatdm. (202) 

The fire bums within daily having excrutiating flame out of the 
expansion of all sense-groups. All emotions while entering into the 
fire of consciousness transform into the cause of homakrama by 
stimulating more pure glow of that bodhagni. 

4 ^Tf^cMrhVlRyifd-dMldMTtf^di^ 

-jfKTTsq Pd^+dd 1 

yam kahcitparamesanasaktipatapavitritam 
purobhavya svayam tistheduktavaddiksitastu sah. (203) 

He, who contemplates over a person, is purified by the grace of 
great lord, himself becomes dlksita (initiated), who lives like 
initiated by the grace of lord (same as the described person). 

WTT tTSTPftc^t Pd^PMdH. I 
japyadau homaparyante yadyapyekaikakramani 
udeti rudhih parama tathaplttham nirupitam. (204) 

Though from japa to homa, in each action arises growth, yet it is 
said (for the reason of interest and ability). 


1. Offering oblations to gods by throwing ghee into the 
consecrated fire, one of the five daily yajha, to be performed by a 
brahmana 
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■*renfF cT? d^llV-d: ■HHldM'l-tdlfay, 

^Timrft AHdl-^lHl^fcr^dlH, I 
yathahi tatra tatrascah samanimnonnatadisu 
citre dese vahyamano yaticchamatrakalpitam. (205) 
cT*TT dfafcfapIlPT: V11 ^ <d < I f< f^T: 

tcf c^TTf^rdT I 

tatha samvidvicitrabhih kantaghoralaradibhih 
bhangibhirabhito dvaitam tyajita bhairavayate. (206) 

As a horse gets the imaginative situation only out of his desire 
inspite of running on plane or zigzag up and down way with grass 
or pebbles by the rider, so that the samvit, leaving the santa , ghora , 
ghoratara etc. amazing situations, attains the form of bhairava. 

■*T*TT pM elcfcd f^TTEPT^ 

<^fcd pMIcHd: I 

yatha purahsthe mukure nijam vakrlam vibhdvayan 
bhiiyo bhuyastadekatma vaklram veld nijatmanah. (207) 
cT*TT w^H^MdlcMPl 

3U<?HH ^Tcf Myq^f*Ulcd'-H4K'P^ I 
tatha vikalpamukure dhyanapiij arcanatmani 
atmanam bhairavam pasyannacirattanmayibhavet.(208) 

As a person repeatedly sees his face in the mirror and feels the 
reflection of the face is not different from his real face, similarly 
one who regards himself as bhairava in the mirror of ideation of 
meditation, worship etc. becomes as bhairava (attains the state of 
bhairava fully) immediately. 
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<F*T*fhT^FT HTJ? Wf^T: WljcrKrcMfa 
T jufc^^ W + IVdl ^TsT H T Hc1l=ti<‘i I 
tanmayibhavanam nama praptih sdnuttaratmani 
purnatvasya para kastha setyatra na phalantaram. (209) 

The meaning of tanmaylbhava is attainment (gaining) of the state 
of anuttara (siva bhava). This is the final limit (limitless) of 
fullness. After this no other fruit remains to attain. 

cT5T cf5T Tt^rf^TcTH. 

phalam sarvamapurnatve tatra tatra prakalpitam 
akalpite hi purnatve phalamanyaikimucyatam. (210) 

Every fruit (attainment) takes place in the state unfullfillment. 
Imagination occurs for fruit about which is non-imaginary in time 
to time. After the completeness, which fruit can be required! 

esa yagavidhih ko 'pi kasyapi hrdi variate 

yasya prasidecciccakram dragapascimajanmanah.(211) 

The miraculous yagavidhi happens in the heart of such fortunate 
who is new in his final life and becomes the right receptor of cit- 
cakra. Lord gives his grace to him happily. 
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3TF ill't T Rft 
c-OdUldVdHId) If FF 5F»Tfd»4) ft«tcT: 


atrayage gato rudhim kaivalyamadhigacchati 
lokairalokyamano hi dehabandhavidhau sthilah. (212) 


The fortunate (man) feels as if passing his life in the boundation 
with others but actually he has already attained the kaivalya, for he 
is having the firm feeling i nyaga. 

3T5t ^T*T: UHMK 5 

atra nathah samacaram patale ’stadase ’bhyadhat 

The great lord has expressed views in this context in the eighteenth 
chapter (of maliriivijayatantra). 

HT* -WtlRrcUKuiH i 

^ dlfa -dliad fcT^JynfF^ d ~d 
naira suddhirna casuddhirna bhaksyadivicaranam. (213) 
na dvaitam napi cadvailam lingapujadikam na ca 
d d^Rom'i) rWftysdify m i 
^nrftwdT ^temFFifFmrF: 
na capi tatparityago nisparigrahatapi va. (214) 

sa parigrahala vapi jatabhasmadisamgrahah 
dcrMi'i) d adi'Odi d< u ll'dt u i ^ I 

tatty ago na vratadinam caranacaranam cay at. (215) 
ksetradisampravesasca samayadiprapalanam 

fdrfo^^T -^iIh yfo 

parasvarupalihgadi namagotradikam cay at. (216) 

nasminvidhiyate kiheinna capi pratisidhyate 
■fdfFcf yfci|o(«&H»Hiry ^ I 

fdr fddAd fEftfRrd 
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vihitam sarvamevdtra pratisiddhamathapi ca. (217) 
kirn tvedalra devesi niyamena vidhlyate 

'4cT: FJ^FT^R I 

cT^T FM cT^T FTRI^c^ 

tattve cetah sthirikaryam suprasannena yogina. (218) 
tacca yasya yathaiva syatsa tathaiva samacaret 
cTTf# fH^dc-lfdalkt, ^jTFtt i 

*T FTF^V^ld FT •F^T5rfWW-TTTT 

tattve niscalacittaptu bhurtjano visayanapi. (219) 
na samsprsyeta dosah sa padmapatramivdmbhasa 

fdT'TT'T 6'tfWit I f<FH HHrPTRfa I 

r *1^1 cT 'dgsjVn TTFnrfcr: 

visapaharimantradisamnaddho bhaksayannapi. (220) 
visam na muhyate tena tadvadyogl mahamatih 

In this (state of saivabhava), nothing remains, neither purity nor 
impurity, nor thought of eatable-noneatable, nor worship of phallic 
image etc., nor its renunciation, neither taking nor non-taking, nor 
accumulation of matted hair or ashes, nor its renunciation, nor 
performance of religious austerity etc., entering into region etc., 
rituals of time etc.,other customes, liriga, name, gotra, etc. nothing. 
In this, neither arrangement nor prohibition is to be done. In this 
state, everything is performed or everything is prohibited. O 
devesil but of course there is at least an arrangement that a yogin 
can fix and contemplate his mind in tatva with pleasant mood. The 

way which is suitable for one should only be followed by oneself. 
One who fixes his mind even enjoying the objects, is free from 
those objects like the leaf of lotus in the water. As the person who 
steals poison and mastered it with mantra when drinks it, does not 
get faint similarly, a wise yogin too never attached in enjoyments 
after it. 
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% ^8? rtr i 

y<*IVldlfdR+cl faF tF <=U-cj,H : 

asuddham hi kalham nama dehadyam pahcabhautikam.(221) 
prakasatatirikte kim suddhyasuddhi hi vastunah 

How can matter like body consisting of five physical elements be 
purified! Except light, purity or impurity of matter does not matter. 

F?«rR>t % 

asuddhasya ca bhavasya suddhih syattadrsaiva kim. (222) 
anyonyasrayavaiyarthyanavastha itlhamatra hi 

What of purity of impure matter (by impure matter)? In this way, 
impurity rises like anyonyasraya , vaiyyarthya and anavastha. 

Tjfsret •arFftt: trtfuitnRi«n i 

prthivljalatah suddhyejjalam dharanilaslalha. (223) 
anyonydsrayata seyamasnddhatve ’pyayam kramah 
a^psT^TcTtt: i 

Ri^d) cdRufi Ri-Rd: 

asuddhajjalatah suddhyeddhareti vyarthata bhavet. (224) 
vayuto vdrino vayostejasastasya vanyatah 

Earth is purified by water and water is purified by earth. This is 
fault or impurity of anyonydsrayata. The same order lies in 
impurity. This is meaningless that impure water purifies the earth. 
Similarly water is by air, air is by fire or fire is purified by other is 
meaningless. 

‘R^TT: I 

bahuriipddikd mantrah pavanattesu suddhata. (225) 

There are several kind of mantras. Purity lies in it for mantras are 
by holy nature. 
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' z rf^ Tfsfh "f^> ?r«TT 
fSM=tlcHdl ^ VrarfM TFT H | 

mantrah svabhavatah suddha yadi te ’pi na kim tat ha 
sivatmata tesu suddhiryadi tatrapi sa na kim. (226) 

The question is, if mantras are naturally pure, why earth etc. 
matter is not pure by nature? If i/va-purity lies in those mantras , 
does that i/va-purity not lie in matter like earth etc. 

SipSTdl I 

sivatmatvaparijhanam na mantresu dharadivat 
te tena suddha iti cettajjhaptistarhi suddhata. (227) 

As the knowledge of i/voness exists in earth etc., that kind of 
knowledge is not available in mantras. If these are pure for siva- 
ness, that is due to the purity of jhapti. 

^VfTPT TtfcT ^rr fasu-fidl 

■^3 ! f< fcj fd ^ ^4 ■M: I 

yoginam prati sa casli bhavesviti visuddhata 
nanu codanaya suddhyasuddhyadikaviniscayah. (228) 

And for a yogina, the knowledge of i/vo-ness dwells in his 
feelings, so for him, there exists purity in his feelings. The 
question is, the determination of purity and impurity depends on 
vidhivakya, not on tantral 
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ftldlRdl 

^TT ■^TTc?TcftfcT ^d<-^ yfadlfddH, I 
itthamastu tathapyesa codanaiva sivodita 
ka syatsatiti cedetadanyatrapravitanitam. (229) 

Answer is, this is right but this vidhivakya is also sivokta , i.e. full 
of knowledge said by siva himself. If one asks which is relevant, 
vaidika or lantrika vidhivakya , that is answered elsewhere. 

P+ '-i<^d N 

vaidikya badhiteyam cedviparitam na kim bhavet 

If we say, due to vaidika vidhivakya, lantrika vidhivakya will be 
obstructed, then why should its opposite not be possible? 

samyakcenmanya.se badho visistavisayatvatah. (230) 
apavadena kartavyah sdmdnyavihite vidhau 

If you consider, obstruction is right, as being special, the proposed 
method {vihita vidhi) in ordinary way must be regarded as 
obstruction by exception. 

^ UIHI-Mfclfecl dcvddifaTr I 
''jfP % tr^ TTSTT -di^fd cjfufd*^ 

suddhyasuddhi ca sdmdnyavihite tattvabodhini. (231) 
pumsi te badhite eva tatha catreti varnitam 

The arrangement of purity and impurity is for general people. 
These are obstructed for a self-known; this fact is described in the 
verse 213. 


203 



SRIT ANTR ALOKAH 


HlilVcA I 

narthavadadisanka ca vakye mahesvare bhavet. (232) 


In the sentence, told by great lord, does not exist even doubt of 
meaningness etc. 


sTsjfigijcf fir imT 

-fir«ZTT«fcTt ttRt i 

abuddhipurvam hi tatha samsthite satatam bhavet 
vyomadirupe nigame sartka mithyarthatam prati. (233) 

In that way, like sky, doubt raises out of ignorance about the 
falsehood of nigam i.e. veda. 

at -Hfa ■yTH-tfr : 

sjtr^icmr 1 ^«TctY fxr«?rrrff ^rrfq Hi^fn i 
anavacchinnavijhanavaisvarupyasunirbharah 
sastratmana sthito devo mithyatvam kvapi narhati.(234) 

But the deity, fulfilled by the worldliness of infinite, integral 
science, is present in the scripture of tantra. So, this does not like 
falsehood in any where. 


fatdlfidsfcK: 

fafcdiy: Tt TT«tT f?«TcT: I 

icchavanbhavarupefia yatha tisthasurlsvarah 
tatsvarupabhidhanena tisthasuh sa tatha sthitah. (235) 


As when the lord desires, desires to set in the form of emotion, so 
he who desires for the same, sets himself in the same state. 
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d^Hrc^Ucd: t-dld-^ ^ ^ f^tTFT^T: I 
arthavado ’pi yatranyavidhyadimukhamiksate 
tatrastvasatyah svatantrye sa eva tu vidhayakah (236) 


Where there exists the expectation of other arrangement by the 
meaningism, inspite of being the false, the Lord acts freely. 


vidhivakyantare gacchannangabhdvamalhdpi va 
na nirarlhaka evayam samnidhergajadadivat. (23 7) 


This (meaning-ism) is not meaningless for it attains the angabhava 
within vidhivakya, like word ‘ gajada ’ etc. 


d<M6-dd ^ TT^Rt I 

svarthapratyayanam casya svasamvittyaiva bhasate 
tadapahnavanam kartum sakyam vidhinisedhayoh. (238) 

Its self-conscience too is possible through its own consciousness 
(samvitti ). If this does not take place, the apahnava can be possible 
of vidhi and nisedha (arrangement and prohibition). 


•gcF?TT : ErT3TTf^T f!f^RT«nf*Tcn 

?JT ^mjl«fHiru|d-'Mda^lH!i!-d^c^|R.Tjf) | 

yuktascatrasti vakyesu svasamviccapyabadhita 
yd samagrarthamanikyatattvaniscayakdrinl (239) 


There are reason about sentences and relentless consciousness too. 
This (supreme consciousness) determines the element (real-ness) 
of complete meaningfull ruby. 
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ijcT^tser -jtt -Mi^na: wtfcfm 

3T^T7 '^fcT itfcTS^sjcT^ I 

UFtaKI^HIM-i XJSW: f*«TcT^ 
mrtadehe 'tha dehotthe yd casuddhih prakirlila 
anyatra neti buddhyantamasuddham samvidascyutam.(240) 
samvittaddtmyamdpannam sarvam suddhamatah sthitam 

The impurity, which is said in scriptures about dead body or the 
dross from a body etc., is not at all elsewhere (or any where, in 
living body etc.) So, He who is devoid of supreme consciousness, 
is impure, is to be understood. Thus it is determined (finalised) 
that, that which is in touch with samvit (supreme consciousness) is 
pure at all. 

snmadviravallau coktam suddhyasuddhinirupane. (241) 

That is said in the demonstration of purity and impurity in 
snmadvTravali. 

sarvesam vahako jlvo nasti kincidajlvakam 
yatkihcijjlvarahitamasuddham tadvijdnata. (242) 

Individual soul is the holder of all. Without an individual soul, 
nothing exists. And that which is devoid of soul, is to be 
understood as impure. 

Cl’t-Hlejcwfa'i) -llfcl'j} n -^CsHI 

tasmadyatsamvido natidure tacchuddhimavahet 
avikalpena bhavena munayo ’pi tathabhavan. (243) 

For this reason, he who is not far from supreme consciousness is 
pure. Monks became the same state for their non-ideation-emotion. 
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ci'|<*>*k!*i u ii«T ^ cioncrq" ^: ItnYPtcT*^ 

WfF: ^Tc^fM ^ I 


■SmT^TTf IJHTR 



lokasamraksanartham tu tattattvam taih pragopitam 
bahih satsvapi bhavesu suddhyasuddhi na nilavat. (244) 
pramatrdharma evayam cidaikyanaikyavedanat 


They concealed that element for the preservation of loka. Purity 
and impurity do not exist like riila quality in the matters which are 
present outwardly. This is the religion of experient for the unity or 
divergence of supreme consciousness. 


°tt i 

yadi va vastudharmo ’pi matrapeksanibandhanah. (245) 
sautramanyam sura hotuh suddhanyasya viparyayah 

Or, if one considers that as the religion (nature) of thing, that is so 
for the expectation of experiment. In yajha (sacrificial rite), 
sautramani is purified for sura hota (alcohol and sacred syllable 
speaker), and regarded impure for the others. 


3T%=t ^TRi ^ 


i 


anena codancmam ca svavakyairapi badhanam. (246) 
kvacitsamdarsitam brahmahatyavidhinisedhavat 


So, somewhere the obstruction of arranged sentences is shown by 
own sentences like, arrangenment and prohibition for the sin 
regarding brahma (i.e. killing of brahma). 
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^ irt^rT: 

vJcd<lcd<4ftlWld, 


bhsksyadividhayo 'pyenam nyayamasritya care it ah. (247) 
sarvajhanottaradau ca bhasate sma mahesvarah 
nararsidevadruhinavisnurudradyudiritam. (248) 

uttarottaravaisistyat purvapurvaprabadhakam 


The arrangements concerned to joy etc. are settled on the basis of 
logic. In sarvajhanottara etc. (scriptures), Lord says, this causes 
obstruction for initials because this is special in predicate in the 
sayings of man, seer, deity, creator (brahma), preserver ( visnu) and 
dissolver (rudra). 


T3J| 

na saivam vaisnavairvakyairbadhaniyam kadacana. (249) 
vaisnavam brahmasambhutairnetyadi paricarcayel 


One should not obstruct saiva sentences by vaisnava sentences, 
and visnuvakya should not be obstructed by the sentences of 
brahma, not even discussed these ( vakya is sabda or word 
actually). 


badhate yo vaiparltyatsa mudhah papabhagbhavet. (250) 

The fool, who obstructs from the diverse order (opposite), gets the 
result as punishment. 
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■^n^mTT^PFTgf^^ Uld trad'd ■pr^T I 

tasmanmukhyataya skanda lokadharmanna cacaret 
nanyasastrasamuddistam srotasyuktam nije caret. (251) 

That’s why O skandal You should not act mainly according to 
lokadharma (general rituals). And should not act in your scripture 
according the other scriptures. 

•ZTd) WpT f-T^PtcT^ 

yato yadyapi devena vedadyapi nirupitam 

tathapi kila sankocabhavabhavavikalpatah. (252) 

Though the Lord has described and created veda etc., yet this is 
done according to the feeling of contraction ( sahkoca ) and the 
ideation of crisis. 

•H*Y^dKd«)d ^imhIRcih. 

fa<*d*tdKd«)d wfd?1H c[ I 

sankocataratamyena pasavam jhanamiritam 
vikasataratamyena palijhanam tu badhakam. (253) 

The knowledge produced from the harmony with contraction is 
called pasava (knowledge). Patijnana, created from the harmony 
with development causes obstruction. 


209 



SRiTANTRALOKAH 


^ ^dfH< -¥cT 

c1c+i|KcHc^fH4i I 

idam dvaitamidam neti parasparani$edhatah 
mayiyabhedaklrptam tatsyadakalpanike katham. (254) 

The knowledge, produced in the form of mutual prohibition like 
‘this is dual’ ‘this is not’, rises from the divergence of maylya. 
How can this be possible about non imaginary knowledge? 


ukatam bhargasikhayam ca mrtyukdlakalddikam 
dvaitadvaitavikalpottham grasate krtadhiriti. (255) 


This is said in bhargasikha that an obliged yogin assimilates the 
knowledge whish is derived from the ideation of dual-nondual 
death, kala and kala. 




siddhante lingapujokta visvadhvamayatavide 
kuladisu nisiddhasau dehe visvatmatavide. 
iha sarvatmake kasmattadvidhipratisedhane 


(256) 


In the philosophy of saivasiddhanta which describes 
visvadhvamayata, there is arrangement of phallus worshiping. This 
is prohibited in kaula philosophy which considers body as the 
resemblance of all adhvas. In this all-inclusive philosophy, why is 
there arrangement and its prohibition? 
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cir<r^yfdMni^ i 
r^rnfrs^ 

niyamanupravesena tadatmyapratipattaye. (257) 
jatadi kaule tyago 'sya sukhopayopadesatah 

There is the arrangement of matted hair etc. with entry into the 
austerity when harmony lies with Lord but in the kaul seat, 
renunciation of matted hair etc. is stated for sayings of sukhopaya 
prevails. 


■gcrartf M-*i4dKic*-i(yfdy<Ti*3i i 
«t d f rWryfd^'nT^ 

vratacarya ca mantrarthatadatmyapratipattaye. (258) 
tannisedhastu mantrarthasarvatmyapratipattaye 

The praxis of austerity is for the harmony with the meaning of 
mantra and its prohibition is for the feeling for all as the same self 
with the meaning of mantra. 


y^vfl i 


ksetrapithopapithesu praveso vighnasantaye. 
mantradyaradhakasyatha tallabhayopadisyate 


(259) 


To enter into ksetrapitha and upapltha is for the peace aginst 
obstruction (to calm down), and this entry is said for the benefit of 
siddhi for the worshipper of mantra etc. 
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■'JpffET ?TT^fiTo!Tfq ^rfufdH, 

ksetradigamanabhavavidhistu svatmanastatha. (260) 
vaisvarupyena purnatvam jhatumityapi varnitam 


This is also said that the principle of prohibition for the going of 
field etc. is for the knowledge of completeness by the worldform- 
ness as told earlier. 


’tesn'orerai cnrrcrqmroci <rd fa ^ 
samayacarasadbhavah paly atvenopadisy ate. 
bhedapranataya tattattyagattattvavisuddhaye 


(261) 


ndvn^y, i 

fdT^R ^SttdlfHfd 

samayadinisedhastu matasastre$u kathyate. (262) 

nirmaryadam svasambodham sampurnam buddhyatamiti 


The preaching of time-discipline is being practiced for the 
prohibition of object-ness in the form divergence. In the mata 
scriptures, there is the prohibition of time-disciplene. (It suggests 
that) one should know the infinite self-conscious-ness fully. 


^IcrllRfdtf' Id'dH. 

paraklyamidam rupam dheyametattu me nijam. (263) 
jvalddilingam canyasya kapaladi tu me nijam 

The form of paraklya is my own (form) worthy to contemplate. 
(One should contemplate as) flame etc. the lifiga of other are mine 
too, and also the head etc. 
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37Tf^T3^TaTW^RTr^cTTfcTS2TTf^ I 

adisabdattapascaryavelatithyadi kathyate. (264) 

(In that verse) by the term ‘ adi\ tapasa , carya , veld, atithya etc. 
are being stated. 


^Tm SflfJRTRjMItU'dAdVJ ■rm ■=Tr^T«TT 
^ •HfcJ<+> I =+3,<H V : I 

ndma saktisivadyantametasya mama nanyathd 
got ram ca gurusamtano mathikakulasabditah. (265) 

(It should be understood as) according to this (saiva principle), 
from sakti siva to other, all is my name only. The tradition of 
teacher is called gotra. This is referred by mathika and kit la. 

aflwdfdi-iwr<2^r 
^n*T*NcrSft5oT TffcTcfJT: VU&A ^A I 
^u4>Aui c^urfai Tftm^rr r«,s;ydfd: 
srisamtatislryambakdkhya tadardhamardasamjnita 
itthamardhacatasro ’tra mathikdh sankare krame. (266) 
yugakramena kurmadya minanta siddhasamtatih 

This tradition of teacher (mentioned in the eighth verse of first 
chapter) is known as the name of tryambaka. Its half is concerned 
with name ( amarda ). Thus in this saiva Krama, there are four and 
half mathikas. By the krama of era of siddha-tradition, it is from 
kurma to mana. 
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3TTR7TS^=T ^ 'ER -q^ft | 

■55T ^<-ARl '^qt ^ f^ETR WHiR-Eirn^ 

adisabdena ca gharam palli pilhopapilhakam. (26 7) 
mudra chummed tesam ca vidhanam svaparasthitam 

(In the previous verse) ghara, palli, pllha, upapltha, mudra , 
chumma etc. are the names derived from the word ‘ adi ’ and put in 
the order of its own samtati krama. 

^TKIcKqyfa’Trr^ fF ’RctR I 

^jo^frer TTOT?rrf^RT dftr 

tadatmyapratipattyai hi svam samlanam samasrayet. (268) 
bhuhjita pujayeccakram parasamtanina nahi 

To attain the state of harmony ( tadatmyabhava ), one should stay 
mentally as one’s child. One should not enjoy or do cakrapuja 
with the other tradition’s people. 

HdW fdfq,5 ^TcT: I 

<r?r^ 

etacca matasastresu nisiddham khandana yatah. (269) 
akhande ’pi pare tattve bhedenanena jayale 

Its prohibition is stated in the matasastra, for it rejects the idea of 
divergence in the integral supreme principle. 

TTcf t^y^llR WRfWTFrTcT: I 
HirUtRd'tflqcl rftts <HI!dlHlMrq+ iTT^ 
evam ksetrapravesadi samtananiyamantatah. (270) 
nasminvidhTyate taddhi saksannaupayikam sive 

Hence, in the trikasastra of anupaya , there is no arrangement from 
ksetrapravesa (entrance into the field) to samtana niyam. 
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na tasya ca nisedho yanna tattattvasya khandanm. (271) 

Here is no prohibition of it for there is no rejection of that principle 
(of element, field, divergence etc.). 

fg- -mzRzr ■fsrsFTfRTcft 

^rr vi+cil ^ rrT'R? tgTrs-% i 
visvatmano hi nathasya svasminrupe vikalpitau 
vidhirnisedho va saktau na svarupasya khandane. (272) 

Arrangement and prohibition can not be able to reject its own 
essential nature while it dwells as alternate form in its own form of 
great Lord in the image of world. 

^FT I 

^ ^Rnirm <*r4fa 'sfcRf 
paralaltvapravese tu yameva nikalam yada 
upayam vetti sa grahyastada tyajyo ’tha va kvacit. (273) 
na yantranatra karyeti proklam sritrikasasane 

The means which (a yogina) finds closer in order to enter into the 
paratattva, should adopt that. Or, should give up that (which he 
finds as obstructed means in entry). In this context, one should not 
have the state of self-suffering, as is told in trikasastra. 
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■HHd! U=Rdldl nVcIcrcO I 

stiwii wtar ^ ^ ^rt: 

samaia sarvadevanamovallimanlravarnayoh. (2 74) 

agamanam gatmam ca sarvam sivamayam yatah 


There esists same-ness in all deities, in ovalh, mantra , varna , 
agamas and gatis (movements) because all is siva- ness. 


Tt f?RRR^ yMVdfd i 

■*ft '®«R.Sd«\'HMiHlcHd<x=i W0Rt 
sa hyakhanditasadbhavam sivatattvam prapasyati.(275) 
yo hyakhanditasadbhavamatmatattvam prapadyate 


The yogina , who attains the self which is integrally truthful!, 
attains the i/'va-hood ( sivatattva ) which is also integrally truth- 
ness. 


-=t Rf^rr 

<^fd H^ld)Rd: I 
ketaklkusumasaurabhe bhrsani bhrnga 
eva rasiko na maksika 
bhairavlyaparamadvayarcane ko 'pi 
rajyati mahesacoditah. (276) 

In the odour of ketaki (flower), a bee involves, not the flies. 
Similarly, in the worship of absolute non-dual element of 
bhairava, having the grace of mahesa, only a rare person involves. 
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3Tfwr^ ■qp’r fsTSTTfct tfecfdi '-W4m: 

TTFTdWr I 

asminsca yage visrantim kurvatam bhavadambarah 
himanlva mahagrisme svayameva villyate. (277) 

For them who rest in the yaga of mahesvara, the expansion of 
world dissolves in themselves, as ice in the season of extreme 
summer. 


3Tcf ^rfcrsra^T 

*tY' 'ft sfVTTOTp<Tt S sfq ziMlfatft sjfcf: I 

alam vatiprasahgena bhuyasatiprapancite 
yogyo ’bhinavagupto ’sminko ’piyagavidhau budhah. (278) 

Otherwise, what is good to say more about this subject? In this 
widely extended yaga vidhi, a brilliant scholar (like 
Abhinavagupta) by the Abhinava (Lord) attain, the gupta (stainless 
secured purity). 


ityanuttarapadapravikase saktamaupayikamadya viviktam. 

hence, saktopaya is explained here in order to development of 
anuttara-pada. 
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Glossary of Technical terms 



A (37) 

A 

: Short form of anuttara, symbol of 

Siva. 

Akula 

: Siva 

Agni 

: Pramata, knower, subject. 

Agnistoma 

: Consecration of fire ( one can go 

through the sixth prasna of 
Baudhyana - srauta - sutra ) of fire. 

Ajnana 

: The Primal limitation, mala. 

ignorance (not the absence of 
knowledge). 

Advaya 

: Without a second, unique, sole. 

Adhvan 

: The same ‘ adhva ’ purusa and 

vachana in Sanskrit Grammer. One 
can consult the verse 87 of 
RatnatryaparJksd of Srikanhasuri in 
‘Astaprakaranam 

Adhva 

: Course or path. There are two groups 

of adhva. Desadhva (kala, tattva, 
bhuvana) and Kaladhvd (varna 
mantra, pada). Desadhva is Prakasa 
and Kaladhvd is Vimarsa. Saddha 
adhva is the intrinsic course, the 
supramundane manifestation. 

Asuddha adhva is the course of 
mundane manifestation. 

Adhisthana 

: Substratum, support. 

Anacka 

: Sounding the consonants without the 

vowels, concentrating on any mantra 
back to the source where it is 
unuttered. 
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AnirvacanTya 
Anugraha 
A nut tar a 


Anuttara dhatna 
Anupaya 

Anumdna 

Anu 


Apana 


Atma-vyapti 

Atma-visranti 
Adi koti 

Ananda 


Anand-upaya 

Ananda rasa 


Unutterable, indescribable. 

Grace. 

The Highest, the Supreme, Parama 
Siva, the Absolute, one then whom 
nothing is higher, the vowel ‘a’. 
Abode of Anuttara 

spontaneous realization of Self 
without any special effort. 

Inference. 

One who breathes, the jlva, the 
empirical individual, the limited, 
conditioned, the experient whose 
predominant nature is the empirical 
mind. 

The vital vayu that goes downwards, 
the inhaled air. 

A (3TT) 

Realization of the self without the 
realization of the all-inclusive Siva- 
nature. 

Resting in the Self. 

The first edge or point i.e. the the 
heart from which the measure of 
breathy is determined. 

Bliss, the nature of Sakti, the 
essential nature of Parama Siva 
along with Cit, the letter ‘ a ’. 
Realization of S/ra-nature without 
any yogic discipline. Also known as 
Anand Yoga or Anupaya. 

The transcendental state of asthetic 
rapture. 
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Ananda sakti 
Abhoga 

Amarsa 

Avesa 

Apvada 

Aksepa 


Iccha 

Iccha upaya 
Iccha-Sakti 


Idanta 


Isvara-tattva 


Uccara 


Ulkranli 

Udana 

Uddesa 


Para sakti releasing delight. 
Expansion. Camatkara or spiritual 
delight. 

Self experience. 

Entry, absorption. 

Taste. 

Superimposition. 

im 

Will, the letter’ ‘f ’ (i). 
Sambhava-upaya , also known as 
ichhayoga. 

The inseparable innate Will Power of 
Parama Siva, the inward state of 
Parama Siva in which Jnana and 
Kriya are unified, the predominant 
aspect of sadasiva. 

This - consciousness, objective 
consciousness. 

I(t) 

The fourth tattva, counting from 
Siva. Jnana is predominant in this 
tattva. 

U(3) 

Holding the mind at rest on prana. A 
particular technique of concentration 
on Pranasakli under Anava upaya. 
Going up or out. Departure. 

The vital vayu that moves upwards. 
Statement, illustration 
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Udyama 

: The sudden spontaneous emergence 

of Supreme I-consciousness. 

Unmesa 

: Opening of the eye. The 

externalizing of Iccha Sakti, the start 
of world-process. Representing the 
letter V. 

Unmana 

: That which transcends manas. This 

Sakti is amatra, measureless and 
beyond time. 

Upadesa 

: The first uccara by a sage. 

Upamana 

: Comparison, Resemblance. 

Uma 

: The Iccha Sakti of the Supreme. 1) = 

Siva, ma = Sakti, the Sakti of Siva. 
Light or splender of Siva. 

0(^0 

Urmicakra 

: A form of Samvit for worship. 

O (sft) 

Ojasa 

: Vigour, energy, splendour, light, 

power. 

Ka (^7) 

Kahcuka 

: The coverings of Maya. Throwing a 

pall ever pure consciousness ( Suddha 
Samvid) and thus converting Siva 
into jlva. 

Karana 

: The means of jhana and kriya. One 

of the anava upayas in which the 
aspirant contemplates over the body 
and the nervous system as an 
aepitome of the cosmos. 

Kalana 

: Grasping. 

Kola 

: Part. Particle. Aspect. The Sakti of 

consciousness by which all the 
thirty- six principles are evolved. 
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Kalagni 

Kala-adhva 

Kula 

Krama 
Kriya Yoga 
Kriya Sakti 

Ksa 


Ksipra 
Ksubhita: 


Kha 

Khecari 


Ka(5rr ) 

A particular Rudra in Nivrtti Kala. 
Varna , mantra and pada. 

Ku(^E) 

Sakti manifesting herself in 36 
tattvas. 

Kra(sF) 

Realization of self by means of Kriya 
Yoga. 

Anava up ay a, also known as 
Kriyopaya. 

The power of assuming any and 
every form. 

Ksa (aj) 

Kutabija is a mystical name of the 
letter ksa. Technical name for the 
combination of two halanta letter k 
and s. 

Speedy, quick. 

Shaken, agitated. 

Kha (35) 

Akasa, space. 

Sub-species of VamesvarJ Sakti, 
connected with the pramata , the 
empirical self. Khecari is one that 
moves in Kha or the vast expanse of 
consciousness. 
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Granthi 


Cakra 

Cakresvara 

Cit 


Citta 


Citi 


Cidananda 


Cailanya 


Jiva 


GapT) 

Psychic Tangle, psychic complex. 
Bondage costituded by the modified 
thoughts. 

Ca(^) 

The group or collective whole of 
Saktis. 

The master or lord of the group of 
Saktis. 

The Absolute, foundational 
consciousness, the consciousness that 
is the unchanging principle of all 
changes. 

The limitation of the Universal 
Consciousnessness manifested in the 
individual mind, the mind of 
empirical individualA 
The cosciousness-power of the 
Absolute that brings about the world- 
process. 

The nature of Ultimate Reality 
consisting of consciousness and 
bliss, the sixth stratum of ananda in 
uccara yoga of anava upaya. 

The foundational Consciousness 
which has absolute freedom of 
knowing and doing of jhana and 
kriya sakti. 

Jl(-sft) 

The individual soul, the imperical 
self. 
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Jlvanmukta 


Jivanmukti 


Tattva 

Tantra 


Tejasa 


Trika 


Trpta 


Dikcarl 


The liberated individual who while 
still living in the physical body is not 
conditioned by the limitation of his 
subtle and gross constitution and 
believes the entire universe to be an 
expresson of Siva or his highest self. 
Experience of liberation while still 
living in the body. (Actually it is not 
experience but experiencing, what J. 
Krishnamurty used to coin). 

Ta(cT) 

Thatness, principle, reality, the very 
being of a thing. 

Symbolic wisdom, directly 
communicated through a teacher. 
Sanketa vidya guruvakiragamya 
Glow, glare, tap of a flame, light, 
bright appearance. 

Tri () 

The system of philosophy of the 
triad -Nara, Sakti and Siva or para, 
the highest, concerned with identity- 
Prakdsa, Vimarsa and their 
samarasya, parapara, identity in 
differenc e-iccha, jnana and kriya, 
and apara, difference and sense of 
difference. 

Satiated, Contended. 

Di(fc), Dl(^), De(^) 
sub-species of Vamesvarl, connected 
with outer sense. 
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Divya mudra 
DJksa 

Desa adhvd 

Nada 


Nimesa 

Nirvikalpa 
Ni§ kala 

Pahcakrtya 


Khecari mudra. 

The gift of spiritual knowledge, the 
initiation ceremony pertaining to a 
disciple by which spiritual 
knowledge is imparted and the 
residual traces of his evil deeds are 
purified. 

kala, tattva, and bhuvana. 

NaC^TT ) 

The first movement of Siva-sakti 
towards manifestation, the unstruck 
or unbeaten sound experienced in 
susumna, when Sakti fills up the 
whole universe with Nadanta , she is 
designated as Nada. This is also 
Sadasiva tattva. 

Ni( fT ) 

Closing of the eye-lid, dissolution of 
the world, the involution of Siva in 
matter. 

Devoid of all thought-construct or 
ideation. 

Partless, undivided, Siva above 
manifestation or creation. 

Pa ( ) 

The ceaseless five-fold act of Siva- 
manifestation, maintenance of 
manifestation, withdrawal of 

manifestation, veiling of Self and 
Grace ( srsti, sthiti, samhara, vilaya 
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and anugraha respectively), 

abhasana-rakti-vimarsana- 
bljavasthapana and vilapana. 

Parica-sakti 

: The five fundamental saktis of Siva- 

Cit, Ananda , Iccha, Jhana and Kriya. 

Pali 

: The experient of Suddha adhva, the 

liberated individual. 

Para 

: The highest,the Absolute. 

Para Pramata 

: The highest experient, Parama Siva. 

Param Siva 

: The Highest Reality, the Absolute. 

Parapara 

: The intermediate stage, unity 

indiversity. 

Paramarsa 

: Seizing mentally, experience, 

comprehension, rememberance. 

Paravak 

: The vibratary movement of the 

Divine Mind that brings about 
manifestation, Logos, Cosmic 

Ideation. 

Parasakti 

: The highest Shakti of the divine, Citi, 

Paravak. 

Parlksana 

: Test, Examination. 

Pasu 

: The empirical individual bound by 

avidya or spiritual nescience. 

Pasyant 

: The divine view in undifferentiated 

form, vak sakti, ready to create in 
which there is no difference between 
vacya (object) and vacaka (word). 

Pasa 

: Bondage. 

Purnahanta 

: The perfect I - consciousness, non¬ 

relational. 

I - consciousness. 

Prakasa 

: Light, the principle of self revelation, 

the principle by which every thing 
also is known. 
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Prakrti 

Prmana 

Pramata 

Prameya 


The source of objectivity. 
Knowledge, means of knowledge. 
Knower, subject, experient. 

Known, object, object of knowledge. 


Pratibha 


Pratyaksa 

Pratyahara 

Pralayakala 


Pracya 
Prana 
Prana-bija 
Prayascita 
Paunsna jnana 
Paurusa ajhana 

Paurusha jnana 


Prapanca 


Bindu 


Bija 


Ever creative activity of 
consciousness, the spontaneous 
Supreme I- consciousness, Para 
Sakti. 

Perceptible, perception. 

Withdrawal of the senses from their 
Objects. 

One resting in Mayatattva, not 
cognizant of any thing, cognizant of 
sunya or void only. 

Foremost. 

Vital power, vital energy, life energy. 
The letter ‘ ha ’. 

Expitation. 

Ultimate knowledge of Purusa. 

The innate ignorance of Purusa 
regarding his real Self. 

Knowledge of one’s Siva nature after 
the ignorance of one’s real Self has 
been eliminated. 

Display, Manifestation 

Ba(^ ) 

The compact mass of sakti gathered 
into an undifferentiated point ready 
to create, undivided Light of 
consciousness. 

The active Light of the highest Sakti 
which is the root cause of the 
universe. 
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Baindavi kala 

Bauddha ajhana 

Bauddhajhana 

Bhavana 

Bhuvana adhva 

Bhiicari 

Bhokta 

Bhairava 


Svatantrya sakti , it is that freedom of 
Parama Siva by which the knower 
always remains as the knower and is 
never reduced to the known. 


The ignorance inherent in Buddhi by 
which one considers his subtle or 
gross body as the self on account of 
asuddha vikalpas. 

Considering oneself as Siva by 
means of suddha vikalpas. 

Bha ( *T ) 

The practice of contemplating or 
viewing mentally oneself and 
everything else as Siva, jnana yoga, 
Sakta upaya, creative contemplation, 
apprehension of an inner, emergent 
divine consciousness. 

The third spatial existence, namely 
world. There are 108 bhuvanas, 
according to Abhinavagupta. 
Sub-species of Vamesvari, connected 
with the bhavas or existent objects. 
Experient. 

By the word Bhairava, Bha means 
‘light’ and rava means connotes 
ravayati means ‘comprehends,, or, 
‘He whose light of consciousness 
joined with his power of activity 
comprehends the universe in His 
self.’ 
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Bhairavl mudra 


Madhyadhama 


Madhyama 


Mantra 


Mantresvara 

Mala 


Mahesvara 
Matrka 
Matrka cakra 

Mayiya mala 


Malini 


when the entire concentration is 
centered inside while the eyes are 
open. 

Ma (IT) 

The central nadi in the 
pranamayakosa, also known as 
brahmanadi or Susumna. 

Sabda in its subtle form as existing 
in the antahkarana prior to its gross 
manifestation. 

For Beva, it is mantra and for Devi , it 
is mahavidya. It is called mantra , 
because it induces manana or 
reflection on the Supreme and it 
provides trana or protection from the 
whirlgig of trans-migratory life 
(mantra = man + tra, nirukti). 

The experient who has realized 
Isvara tattva. 

Dross, limitation, ignorance that 
hampers the free expression of the 
spirit. 

The highest lord, Parama Siva. 
Mother or power of sound. 

The group of Saktis pertaining to 
Matrka. 

The limitation due to Maya which 
gives to the soul its gross and subtle 
body, and brings about a sense of 
difference. 

Sakti of letters which holds the entire 
universe within itself and in which 
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Mudra : 

the letters are arranged in an irregular 
way from ‘no' to i pha\ 

Mud (joy) + ra (to give). 

Yajha : 

Ya (-ZT) 

Sacrifice, Sacrificial rite. 

Yaga : 

Tantrika synonyme {or yajha. 

Raga % 

R(7) 

: Passionate desire, one of the 

Rudra 

coverings of Maya. 

(kalagni ) resides in the lowest plane 

Rudra pramata : 

of Nivrtti kala, who destroys the 
lower self. 

Mukta Siva. 

Rudhi : 

Growth, germination. 

VahnJ : 

Va(^) 

Fire. 

Vikalpa : 

Difference of perception, an Idea as 

Vikalpa ( Suddha ) : 

different from another idea, ideation, 
thought-construct. 

The fixed Idea that I am Siva. 

Vijhanakala : 

The experient below Suddha Vidya 

Vimarsa : 

but above Maya who has pure 
awerness but no agency. He is free of 
Karma and mayiya mala but not free 
of anava mala 

Self-consciousness or awareness of 


Parama Siva full of jhana and kriya 
which brings about the world- 
process. 
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Visvottirna 

Visarga 

Vedaka 

Vedya 


Sakti-Cakra 
Sakti tattva 


Transcendent. 

Emanation. 

Experient. 

Object. 

Sa (T?T) 

The group of twelve mahakalis. 

The vimarsa aspect, the second of 
the 36 tattvas. 


Sakti-pahcaka 


Sakti-pata 


Sakta-samavesa 


Sabdarasi 

Sambhavaupaya 


Sambhava-samavesa : 


Siva 

Sivaiparama) 


The five foundational sakti of Siva, 
viz., cit, ananda, iccha, jnana and 
kriya. 

Descent of Sakti, divine grace by 
which the imperical individual turns 
to and realizes his essential divine 
nature. 

Identification with supreme 
Cosciousness by means of Sakta- 
upaya. 

Multitude of letters. 

Sudden emergence of Siva- 
consciousness without any thought- 
construct ( vikalpa ) by a mere hint 
that one’s essential Self is Siva, also 
known as Sambhava yoga or 
Icchopaya or Iccha-Yoga. 
Identification with Siva without any 
thought-construct born out of 
profound insight or Sambhava 
upaya. 

The good. Prakasa. 

The Absolute. 
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Suddha Vidya 


Sadadhva 


Sankoca 

Sandhana 

Sthanu 

Sanghatta 

Samvit 


Samvit-devata 


Sakala 

Sadasiva 

Samavesa 

Savikalpa jriana 
Sayujya 

Soma 


The fifth tattva, counting from Siva. 
Sa(^) 

The six forms of manifestation-Three 
on the subjective side and three on 
the objective side. 

Sa (TT) 

Contraction, limitation. 

Uniting. Joining.Union. 

Firm, fixed, unmovable, immovable. 
Meeting. 

Supreme consciousness in which 
there is complete fusion of prakasa 
and vimarsa. Jnana sakti. Svatanlrya 
sakti. 

From the macrocosmic point of view 
Samvit-devatas are khecari, gocarl, 
dikcari and bhucari. From the 
microcosm ic point of view, the 
internal and external senses are said 
to be samvit-devata. 

All limited experients. 

Sadakhya tattva , the third tattva, 
counting from Siva 
Being possessed by the Divine, 
absorption of the individual 
cosciousness in the Divine. 
Knowledge which is acquired 
through the judgement of Buddhi. 

The state in which the aspirant 
realizes identity with the Divine in 
the midst of difference. 

Moon. Ahlada. 
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Sthana-Kalpana 

Sphuratta 

Svacchanda 

Svarupa 

Svasamvedana 

Svatantrya 

Sphuta 

Ha 


A mode of anava updya concerned 
with concentration of external things. 
Gleam, a throb-like gleam of the 
Absolute Freedom of the Divine 
bringing about the world-process, 
Spanda. 

the absolutely Free Being, Siva, 
Bhairava. 

Essential Nature. 

An intuitive apprehension of oneself 
without the aid of internal and 
external sense. 


Absolute Freedom of will, Vimarsa 
sakti. 

Burst, broken, split. 

Ha (I? ) 

Symbol of Sakti or divine power. 
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RaginT 

Rudra 

Rupa 

Vikalpa 

Visarga 

Sakti 


Sakta 

Sabda 

Sambhava 

Siva 

Sruti 

Sadja 

Spanda 

Sparsa 

Svatantra 

Svabhava 

Svara 

Sarnvid 

Samavesa 

Jnana 
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